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Preface

This volume includes six papers presented at three different venues, i.e. a conference panel
entitled “After the Golden Age: Apogee or Decline? Resituating Regional Buddhist Visual
Cultures in Medieval South Asia (8"-13" century CE)” at the College Art Association Annual
Meeting in New York (February 15, 2019); the International Symposium “Revisiting Buddhist
Monasteries in the Gupta and Post-Gupta Periods,” sponsored by Ryukoku University, Center for
South Asian Studies (RINDAS) (July 31, 2021), and an International Research Workshop of the
Vihara Project “On the Regional Development of Early Medieval Buddhist Monasteries in South
Asia,” hosted by the University of Georgia Center for Asian Studies (October 28-9, 2021). These
three events constituted key components of two larger collaborative research projects supported
by the National Institutes for the Humanities (“Integrated Area Studies on South Asia” or INDAS-
South Asia) and the Japan Society for the Promotion of Science (KAKENHI Grant No. 18 H03569,
“Comprehensive Studies of Indian Buddhist Monasteries from the Gupta Period Onward”). For
more details about each event, please consult the List of Research Presentations and Venues on
the following pages.

It is our pleasant obligation to thank Kohei Yamazaki for hosting the 1% RINDAS
Symposium and for kindly permitting the publication of our research in the RINDAS Series of
Working Papers. We are equally thankful and deeply indebted to Taiken Kyuma, the Principal
Investigator of the ViharaProject, for his tireless support and invaluable assistance for all aspects
of the research activities of our Art and Archeology Team, including field excursions to India, the
organization of workshops and symposia, and for providing many useful suggestions for the
publication of this volume. Without their energetic support, this volume certainly would not have
come to fruition. We would also like to express our special thanks to Maitripushpa Bois, who
carefully copy-edited and formatted all of the chapters, and to each author for completing their
papers in a timely manner, responding to our questions, accepting our editorial decisions, and for

enthusiastically supporting this publication.

Abhishek Singh Amar (Hamilton College)
Nicolas Morrissey (University of Georgia)
Akira Shimada (SUNY New Paltz)
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Esoteric Buddhism in the

Matrix of Early Medieval India:
An Overview

Ronald M. Davidson (Fairfield University)

INTRODUCTION
The origins of esoteric Buddhism have been contested since the time of its advent, but few of the
traditional or modern models proposed have taken into account the socio-political contextual
realities of early medieval India. In actuality, esoteric Buddhism came of age in the aftermath of
the disintegration of classical India, following the Gupta—Vakataka period, which lasted from
approximately 320 to 550 CE. The Gupta—Vakataka classical period had provided north and
central India with a remarkable efflorescence in literature, based on a relatively stable political
culture that was increasingly favorable to the Sanskrit dimensions of brahmanical lore. Conse-
quently, during this classical period, the use of Sanskrit came into its own, with royal edicts and
political documents reflecting the increasing importance of this language, which had been primari-
ly utilized for religious or intellectual applications. In this vein, Sanskrit became employed for
broader literary purposes, with the consequence that its continuing use in the religious and intel-
lectual spheres transformed it not only in depth and vitality, but also in its flavor and tempo.
Within this environment, art moved toward a formal canon, sometimes called the international
Gupta style, and brahmanical influence spread through areas of India not previously under the
sway of caste and the rituals of the twice born. Consequently, the Vedic schools of ritual (s2kAa2)
became more broadly distributed. During this classical period, north India continued to have
cultural, religious and political dominance over the less orthodox areas in the east and south.
Mahayana Buddhism, operating as a specific religious vocation within minority religious
communities, benefited from these developments, and many of the great luminaries of Mahayana
philosophy lived during or shortly after the Gupta. Buddhist monasteries became great centers of
culture in both north and south India, with notable institutions in Gandhara, Kashmir, along the
Gangetic valley, in west India, Orissa, the Krishna River valley, in Andhra and along the Tamil
coast. The early decentralization of monastic enclaves meant that many of these monasteries had

different architectural styles and were subject to a bewildering variety of Buddhist monastic rules.



While these had broad agreement in their substance and organization, they were modified locally
by substantial power dynamics and independent policies and procedures.

It is less frequently acknowledged, however, that the Mahayana of the Gupta period also saw
several significant ritual and sociological developments. Ritually, Mahayana centers developed a
variety of behaviors dedicated to the worship of both Sakyamuni and other Buddhas, such as the
various Buddhas of the past, both through offering systems and later through the emerging dharani
texts. Moreover, rituals developed around the teaching of the dharma: formally honoring the
teacher, requesting the teaching with specific liturgical formulae, taking refuge and voicing
aspiration prior to or during teaching, and the transfer of merit following instruction. Especially
significant were the confession rituals, whether those central to the Suvarnabhasottamasitra, the
Bodhisattvabhiimi, or from other sources.! Mahayanists also generated a new form of vows, the
bodhisattva vows, which in select cases employed a one-on-one transmission of the Mahayana.
In this regard, at least from the 4" century CE, Mahayanist authors like Asanga espoused gateway
rites in which the candidate could receive the bodhisattva vows either from a learned, human
master or from an envisioned Buddha as preceptor (bodhisattvasilasamvarasamadana).? It was the
combination of many of the specifically Mahayanist approaches brought together as the ‘seven
branches of practice’ in the Bhadracaripranidhana — later included in the Gandavyithasitra— that
proved so persuasive to those seeking ritual expressions.>

We may recognize that Mahayana ritual, especially the reception of the bodhisattva vow,
was qualitatively and instrumentally different from the monastic vows. Monastic vows were
received from a group of masters (a minimum of 5) and often by a group of candidates. Addition-
ally, ordination by envisioned preceptors was not an option available to monastic candidates, as

they were required to live in proximity to their preceptors for a probationary period. With the

! Suvarnabhasottamasitra, Chapter 3. I have seen no argument to challenge Nobel’s assessment that “Das
dritte Kapitel trigt die Bezeichnung desana-parivarta und is der Kern unseres ganzen Goldglanz-Sitra.”
(Nobel 1937: XXXIV). Kuo 1994 provides a welcome survey of confession documents and their
reception in China. More recent scholarship on the Chinese recensions of Suvarnabhasottamasiitra
includes Radich 2014 and Ludvik 2006. Greene revisits the issue of confession in the context of early
meditative documents (Greene 2021: 159-204).

% Bodhisattvabhiimi. Wogihara 1930-6: 152.18-155.21; Dutt 1966: 105.4-107.5; T.1579.30.514b11-
5152a9; T.1581.30.911b18-913a5; T.1582.30 is less help in understanding the received text;
D.4037.82b5—-84a5. Cf. Tatz 1986: 60-2 follows the Tibetan rather than the received Sanskrit version.

% See Dessein 2003 on the textual history of the Bhadracaripranidhana. The Bhadracari was not included
in either of the two earlier translations of the Gandavyiiha within the Avatamsakasitra (T.278, T.279),
both translated by Buddhabhadra. In distinction, his early 5"-century translation of the Bhadracari
(T.296) appears to have been entitled *Manjusripranidhanasitra: ( Wenshu-shili-fayuanjing SCRRTF3E
JiE#E). Perhaps it was only associated with Samantabhadra once it had been placed in the Samantabhadra
section of the Gandavyiiha, which was already present without the verses: T.278.9.784a1-788b1;
T.279.10.439b-444c. This hypothesis would solve some textual curiosities.

_2_



RINDAS Series of Working Papers 34

reception of bodhisattva vows — whether from a physical or an envisioned preceptor — the
bodhisattva path could become an actual practice for those aspiring to ‘ride the vehicle of the
Mahayana’ (mahayanayayin) rather than a mythological ideal exhibited solely by supernormal
personages. We also get a sense that such rituals became more important and expanded over time
with great differences in both the content of the vows as well as the procedures for their
transmission. Consequently, we do not see any one ‘bodhisattva vow’ system, but multiple — and
quite distinct — sets of bodhisattva vows.*

The other important ritual development was the formulation of dharanis, coded phrases that
were understood to be the essence or encoded form of a teaching, a scripture, or even of the entire
canon.® The category of ‘dharani’ initially arose out of the experience of writing in the Gandhara
area, for the earliest dharanis were understood to replicate the a-ra-pa-ca-na alphabet used in the
northwest. As Buddhists reflected on the power of rendering scriptures into a written format, they
evidently expanded the application so that non-referential mantra phrases (iti miti kiti, etc.)
initially employed for apotropaic purposes eventually came to be understood to encode bodies of
doctrine and scripture. The idea behind this was to appropriate the brahmanical ideology of the
Vedas encoded in the syllable OM, and to extend this ideology to virtually all sounds. This was
possible both because Buddhist doctrine had deconstructed the relationship of word and object —
i.e., the sounds of the world were without necessary reference to any single object — and because
Mahayanist authors were exploring the idea of universal interdependence. Accordingly, some
Mahayanist texts maintained that dharanis were non-referential and therefore comprised the
nature of emptiness, thus employing sounds in a new way to express a standard Buddhist doctrinal
theme. The pragmatics of dharanis, moreover, utilized linguistic aspects derived from the Vedic
schools or other sources, reapplying them in a new environment. Even so, the mythological and
ritual frame of reference for the early dharanis was entirely Buddhist. They might feature previous
Buddhas preaching this or that dharanito a bodhisattva who then recited it in the present narrative
or depict protectors reciting one to the disciples of the Buddha for their individual protection.

Sociologically, at least two new developments are seen in the Gupta—Vakataka period. First,
the earlier preaching traditions of Buddhist orders became articulated in the environment of the
developing Mahayana canon. In this nexus, the preacher generally became known as a dharma-
bhanaka, the teacher of the Mahayanist Dharma. Dharmabhanakas were understood to be moved
by inspiration (pratibhana) to explain and interpret the various safras, usually in a highly ritualized

gathering.® It is fair to say that the composition and propagation of the most popular of Mahayana

* Habata 2021.
® Davidson 2009, 2014a, 2014b, 2017b.
® MacQueen 1981, 1982; Braarvig 1985; Nance 2008; Drewes 2011.
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satras (Saddharmapundarika, Suvarnabhasottama, etc.) were those in which the dharmabhanakas
played a central role, both mythically (as categories of humans mentioned in the safras) and
literally as the actual preachers of the satras.

The second sociological development was a manifestation of the importance of both the
dharmabhanaka and the ideology of lay life: the rise of the lay teacher, a dharmabhanaka who was
not a monk, even if he may have lived inside monastic enclaves. Fixidn mentions two in residence
around Pataliputra — one Manjusri and a *Reva(n)tasvamin— and this appears the earliest datable
mention of actual Indian Mahayana lay teachers by name.” However, one could easily conclude
that the scriptural stories of Vimalakirti and Srimala as lay teachers were patterned after such real
dharmabhanaka in Magadha or elsewhere. Hirakawa’s thesis that the Mahayana was a
predominantly lay movement is no longer credible, so these individuals should be understood to
be the interesting and important exceptions rather than the rule.® Even so, they are still indicative
of the increased aura of the lay bodhisattva. Perhaps the list of bodhisattvas encountered by
Vimalakirti in the Vimalakirtinirdesasitra may serve as a guide. He has five bodhisattvas visit
him, only one of whom (Sudatta) is clearly a layman.® Nonetheless, we should not err in
dismissing these figures as inconsequential, for they established a paradigm that charismatic laity

could be — and evidently sometimes were — teachers of both monks and laymen, in contravention

! Gaosang faxian zhuan ={%580# T.2085.51.862b2-11. Deeg 2005 discusses this material (388-92)
and translates it (548), but I differ with his interpretation. Specifically, he proposes Maiijusrt to be
another name for *Raivatasvami (per his reconstruction of zg7KF. %k (391)), and that this person may
have been the owner of the monastery (viharasvamin: 390, note 1834), based on the discussion of
Schopen 1996. I do not believe this to be the situation. In the first case, *Reva(n)tasvamin is identified as
living alone and behaving in a manner appropriate for a lay brahmana, with elaborate concerns for
personal purity. Conversely, Manjusri lives in the Sucitra monastery, which is — by brahmanical
standards — a ritually polluted environment, as all Buddhist monasteries were. In the second case, neither
Schopen nor Deeg take into account the well-attested cognomen of -svamin employed in onomastics
throughout the inscriptional record. The term has significance in identifying the god as possessor of a
temple. As a name, it would seem to indicate a relationship to a divinity in a temple, in this case
Revanta—or perhaps its prakritic reading of Revata, sometimes seen in Buddhist names—which is
preferable to Raivata. Revanta (the son of Stirya) temples are attested in the 5™ century; see Sharma
1973. Names of both divinities and brahmans with -svamin as the second term are frequently seen in
Gupta era and later inscriptions, as in the Damodarpur copperplate inscription of Budhagupta (Fleet
1888, CII 3: 342-3), which lists the two gods Kokamukha-svamin and Svetavardha-svamin as the
recipients of support. In the case of brahmans, the name would be analogous to the later -das ending
(‘one whose lord is the God’) so that brahmanical onomastics, given by the family, emulated the
onomastics of divinities. The much discussed Gunaighar copperplate inscription of Vainyagupta (507
CE), a donation to a Buddhist monastery, includes the name of one Revajjasvamin, an official entrusted
with the execution of the grant by Vijayasena, the official executor (Sircar 1965: 343, line 17 and note 5).
I am tempted to identify this as a miswriting of, or local pronunciation of Revantasvamin.

8 Hirakawa 1963.

® Vimalakirtinirdesa 111 §§ 49-76 has episodes with four bodhisattvas, whereas Maiijusri’s interaction is
in IV passim.
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to the established pattern of Indian Buddhist hierarchy to that date. This direction will eventually
yield the disreputable dharmabhanaka in Varanasi depicted in the Karandavyihasitra, which
defends them even while acknowledging their manifold lapses from normative Buddhist standards

of virtue.°

CONTESTED ORIGINS

The origins and meaning of tantric Buddhism remain contested, in some measure because the
archive is fragmented, with the majority of the early documents surviving only in Chinese or
Tibetan translation, each with its own manifold textual problems. One line of argument has been
that tantric Buddhism is ‘Saivized Buddhism’, meaning that the rituals and practices of Saivism
were taken over into Buddhism with little change, yielding tantric Buddhism. Alexis Sanderson,
the most distinctive proponent in the recent period, maintains that differences between tantric
Buddhism and tantric Saivism can be attributed to miscopying by semi-literate Buddhists.** On a
different note, Bronkhorst has proposed that classical and post-classical Buddhism is
‘Brahmanized” Buddhism, meaning that the use of Sanskrit and the status of brahmanical ideology
informed important segments of the Buddhist agenda.*?

Without contesting that both tantric Saivism and brahmanical ritual were very important and
influential in the maturation of tantric Buddhism, it may be observed that the early archive —
primarily surviving in Chinese translation — has not been engaged to date, so that it appears
premature to posit sweeping and reductive conclusions. Yet even with the data currently available,
neither position takes into account that much of what we know of the practices eventually called
‘tantric’ happened outside of either the Saiva or brahmanical aegis. Early documents in Pali,
Prakrit, and Chinese demonstrate that the use of cemetery rituals, the carrying of skulls, rituals for
raising the dead, ingestion of unwholesome substances, etc., existed outside of recognized
sectarian lines long before the rise of tantrism, and appear as incidental to Saiva practice as they
are to Buddhist practice, for mainstream versions of neither adopted their use.'® Moreover,
narrative and non-Saiva literature describes a world in which such cemetery practices continued
in groups outside of the Saiva domain throughout the medieval period. Indeed, the contribution
of non-Saiva local practices and Buddhist doctrine to Saiva tantrism has not been entirely

considered, despite available evidence.'* Only now is there some acknowledgement of the

0 Karandavyihasatra 11.6: 298.10-12: sa ca dharmabhanakah stlavipannah acaravipanno
bharyaputraduhitrbhih parivrtah kasayoccaraprasravaparipiirnah asamvrtteryapathah|

! Sanderson 2001; 2009: 214-16.

12 Bronkhorst 2011.

'3 Davidson 2017a and forthcoming.

14 Ratié 2010 and others have shown such doctrinal infusions; Griffiths 2004—5 has demonstrated that the
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possible Buddhist contribution to what is considered signature Saiva yogic praxis.'®

Sanderson, in particular, has proposed that early medieval India was a period of Saiva domi-
nance, and that the Buddhist appropriation of Saiva documents was motivated by the royal
promotion of Saivism.'® Yet the record of royal dedication does not exactly support Sanderson’s
proposal, since the overwhelming majority of imperial donations went to brahmans, irrespective
of the sectarian proclamation of the primary donor.!” As Schmiedchen has observed for the

Kataccuris, Gurjaras, Sendrakas, and Rastrakiitas,

Although the political conditions were entirely different, as the Rastrakiita
empire united many territories which had been fragmented earlier, including the
Gujarat and north-western Maharashtra, the patronage pattern did not differ
much from the Traiktutaka —Kataccuri — Gujara period: Three quarters of the
Rastrakita charters recorded grants in favour of Brahmins.... Despite the
relatively large number of kings calling themselves paramamahesvara, it was
apparently not Saiva institutions but Vedic Brahmanism that turned out to be
the most successful religious tradition in the competition for royal support.®

Similar results are seen in the case of the Chalukya of Vatapi, in the inscriptions of the
Maitrakas, the records of the Gurjara-Pratiharas, and in the Pala affirmation of Buddhism.* In
such cases, brahmans were the primary recipients of donations, not the sectarian enterprises, a

reality already seen in the Valkha kingdom in central India and elsewhere during the Gupta era.?’

figure of Tumburu, later identified with Siva, began as a tree spirit.
15 Mallinson 2020.
16 Sanderson 2009: 232.

17 Sanderson 2009: 116, 249, 300 acknowledges that neither the donative record nor the archaeological
record supports the model that royal sectarian affiliation necessarily equals donations to those same
sectarian institutions. He consequently proposes that brzhmans and Saivas formed a cooperative whole,
Saivism subsuming Vaidika practices and Arahmans widely incorporating Saiva practices (24952, 301—
3). He revisits the question (2013: 224) but the lack of granulation or specifics make his calculations
unverifiable. Suffice it to say that others, like Schmiedchen (see the following note), do not present the
data in the same manner. Cecil 2020: 44 offers a corrective in the evaluation of Saiva inscriptions, and
notes the dissonance between the claims of sectarian literature and the inscriptional record.

18 Schmiedchen 2013: 357-8; similarly Schmiedchen 2014: 158 and her data 460-85.

19 Njammasch 2001: 279; Puri 1986: 220-35; Padigar 2010 passim.

20 Ramesh and Tewari 1990: 60-70; Ghosh 2015: 13 notes that only the first king, Bhulunda, donated to
temples; all the other donations were to brahmans. Furui 2013a, 2017 discusses Gupta donations in
Bengal. There were no Vakataka royal inscriptions concerning Buddhists, only those by a minister,
Varahadeva; compare this to the 26 dedications to brahmans (see Shastri 1997). Similar data is available
for the Maukharis (Thaplyal 1985), Aulikaras (Balogh 2019), Parivrajakas (Fleet 1888 CI73: 93-116),
Uchchakalpas (Mirashi 1963 CI7'5: 89-92; Fleet 1888 CII3: 117-34) and Sarabhapuriyas (Shastri
1995/2: 5-13), to only mention the most important ones. While this list does not include several of the
scattered epigraphs published subsequent to the main publications, it is representative of the distribution
of imperial donations, the overwhelming majority of which favor brahmans.

_6_
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It would seem that the majority of the royal sectarian affiliation statements within epigraphs in
the early medieval period invoke for the king what the Arthasastraterms “establishing his intima-
cy with the gods” — already implied in the Minor Rock Edict of ASoka — as a posture for public
consumption rather than the narrowly focused affirmation of royal support for sectarian
institutions.?!

There were exceptions, to be sure, with the support of the Visnukundins for Buddhists in the
5t_6th centuries and that of the Kakatiyas for Saivas in the 13" century, but these were exceptions
that tended to prove the rule.?? While such donations were occasionally acknowledged, that does
not alter Sanderson’s broad statements of Saiva dominance, complete with a model of the ‘absorp-
tion’ of spirit cults and sectarian traditions, some of which, in reality, did not appear to have been
absorbed.? Donative inscriptions — and the stated religious affiliation of Indian royalty — demon-
strate the historical reality seen in earlier inscriptions and in the archaeological record: royal
donations were not necessarily the primary means of support of religious traditions, although they
could be and sometimes were.?*

Sanderson’s model is in great degree predicated on styles of discourse found in unpublished
texts, so that we must await the laborious philological work of textual publication and analysis

before we can determine the merit of his proposals, a statement I already made in 2002 and still

2L Kangle 1965: Arthasastra 13.1.3 daivayogasamsthapanam; see also 7.15.28 daivatasvastivacanesu
tatpara asiso vacayet, 10.3.33 kartantikadis casya vargah sarvajiadaivatasamyogakhyapanabhyam
svapaksam uddharsayet parapaksam codvejayet. Intimacy with deities is emphasized in the Nitisara 4.7a
(Mitra 1982) daivatasampannata buddhih where the deity gives the king immediately whatever he likes, a
trope found in Buddhist dharani and tantric texts and elsewhere in India.

22 Tournier 2018 explores the Visnukundin instances; Talbot 2001: 88-90 explores the Kakatiya inscrip-
tions and indicates that, prior to around 1000 CE, the primary recipients were brahmans, whereas by the
time of the 13"-century Kakatiyas, Saiva recipients had come to the fore. Sanderson 2009: 258
foregrounds the Kasmiri and Kakatiya instances as emblematic of the era.

2% Bisschop 2018: 1 makes a similar argument; Sanderson 2009: 4553 further proposes that goddess and
solar cults were largely ‘subsumed’ into Saivism, which does not entirely accord with evidence; e.g., the
archaeology of the matrka with such variations discussed by Meister 1986, or the Rajasthan shrines
examined by Gold 2008, not to mention the solar shrines, e.g, Mevissen 2006, 2012, 2016. The kind of
Siirya—Saiva syncretism implicated by Sanderson’s model is evident in Modera (see Mankodi 2009), but
it does not seem to be ubiquitous elsewhere in the way he has argued; see also Srivastava 1996: 67—-80.

2 Rees 2009, 2016. Akira Shimada kindly shared the article by Dehejia 1992, who proposed that pan-
Indian corporate, collective patronage was only a function of the early period, displaced later by royal
patronage. This may be true in the pan-Indian sense — she presents insufficient data to verify that — but
corporate collective patronage was certainly evinced in various places, as the case of the Mandsaur
Inscription of the Silk Weavers (see Balogh 2019: 87-109). While Sanderson 2009: 300 cites Talbot’s
work with approval, he does not acknowledge that not only does her assessment counter his uncompli-
cated model of royal patronage, it in fact implicates a much more complex system (Talbot 2001: 107—
25). We may also observe that Sanderson’s model requires that all kings in India were sincere in their
proclamations of affiliation. Furui 2020: 116-9 describes royal donations precipitating the growth of
Buddhist institutions in Bengal and Magadha, but elsewhere (148—52) demonstrates the complicated
nature of royal patronage.



remains disappointingly true to this day.?® Yet again, with the posting of a few diplomatic texts
on the Muktabodha website, the proposed relationship of the 7antrasadbhava and the Laghu-
samvara, for example, does not accord with his model.?® In reality, his proposal that much of the
Vajrayana is simply the Buddhist miscopying of Saiva texts is a position redolent of Abraham
Geiger’s 1833 Was hat Mohammed aus dem Judenthume aufgenommen, which proposed that the
Qur’anis a mishmash of miscopied sections from Judaic scriptures. Geiger’s model has long been
understood to be an example of problematic reasoning concerning textual transmission, as it does
not take into account the oral background of societies in which literacy was rare.?’

One factor of note is that one of the most distinctive elements of Saivism — its doctrinal
content on the relationship of Siva to tantric initiates — is scarcely found in tantric Buddhism until
rather late in its development, from the 9" century forward. Analogues to the ‘realities’ (zattvas)
of the Saivigamas may be seen in the Buddhist doctrine of the ‘natures’ (prakrti), but these latter
are equally dependent on the old Samkhya-Yoga system.?® Neither do we find Buddhist mention
of other standard Sasvgama topics, like the temple-based construction programs. Likewise, there
is scant evidence of Saiva interest in specifically Buddhist endeavors, such as the many painting
rituals found in the various esoteric works from the time of the *Milamantra forward, given the
Saiva focus on permanent temple sculptures instead of transportable images on cotton.?

Given these limitations, we might be expected to turn to Bronkhorst’s model of brahman-
ization, in which Buddhists labored “in the shadow of Brahmanism™ (Bronkhorst 2011). Yet

again, this appears somewhat reductionistic. Had brahmanization been such an important factor,

%5 Sanderson 2009: 216: “In all cases the Saiva passages fit neatly into the contexts in which they occur,
without ragged edges, as it were, at their beginning and end, whereas this is often not so with the paral-
lels in the Buddhist texts, a circumstances that fits well with the scenario in which the latter were con-
structed by a rather careless process of extraction, insertion, and superficial editing.” Davidson 2002a:
203 pointed out that such proposals require the publication of the complete texts; arguments of this
variety remain the burden of the proposer to demonstrate.

% Davidson 2006 (as yet unpublished). Sanderson 2001: 43, 2009: 187 proposed that the chapters 22—4
of the Laghusamvara were based on Chapter 18 of the 7antrasadbhava. That seems improbable, as the
texts appear to draw from a common oral source but not from each other. Muktabodha Indological
Research Institute website: https://muktabodha.org/.

2 See Firestone 2003: 7—11. On the paucity of literacy in medieval India, see Davidson 2017a: 4. While
Geiger had the confidence that the Hebrew writings he cites actually predated the Qur’an, there is no
direct evidence for Saiva sources predating the Buddhist ones. In considering scholarship on Saivism, we
often run into speculative chronologies absent of an evidentiary basis.

8 Wayman 1977: 185-99.

2% Recently, Goodall and Isaacson 2016 have resurrected the ‘common culture’ thesis that was fielded by
an earlier generation. However, as is often the case with these kinds of argument, attention is given to
selective evidence in a single text, here the Manajusriyamilakalpa, with little search for or acknowledge-
ment of precedents; see Davidson 2019 for the painting rituals that are central to the program of this text.
The primary interest in painting in brahmanical texts is found in the well-known Citrasitra of the
Visnudharmottarapurana: see Mukherji 2001.
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we might have expected the Buddhists to have accepted and institutionalized caste and the other
strategies of social essentialism found in the brahmanically formulated varnasramadharma. Caste
eventually became important in both Nepal and Sri Lanka, but we see little evidence for caste
institutionalization in Buddhist records in India. In this light, Bronkhorst’s argument that in
accepting the medium of Sanskrit, Buddhists also accepted brahmanical authority seems reminis-
cent of a strong version of the Sapir-Whorf hypothesis — that language determines perception and
category construction — and appears somewhat excessively emphasized.

In fact, Kulke has pointed out that a contrary effect — which he called “ksatriyaization .... a
type of social change which was initiated through the social and ritual requirements of local rajas
or chiefs” — is found throughout medieval India.>®* We do see that Buddhists appropriated some
brahmanical ritual structures (see below), but their reception of these was selective, targeted,
modified and appropriate to their needs rather than more generally distributed. Indeed, since the
central ritual of tantric Buddhist transmission is patterned after the coronation ritual of kingship
(abhiseka), Kulke’s model is at least as fertile as the others and has the advantage of recognizing
the regionality of medieval Indian political and religious systems, a factor somewhat ignored in
the pan-Indian models of Sanderson and Bronkhorst.

And to this last point, it may be observed that proponents of such overarching positions tend
to represent their proposed source traditions as rather monolithic, exclusively elite and literate,
and rather static. They seldom acknowledge that the Saiva, Vaisnava, and brahmanical schools
were continually (re-)negotiating many of the same factors as the Buddhists in the medieval
period.31 Once we reach into the records of local shrines, familial rituals, stray cultic enterprises,
festivals, and possessive states, we begin to understand both the complexity and fertility of Indian
religious expression in the Gupta and post-Gupta periods. All this invites us to understand Indian
religious groups as continually hybrid and syncretic in their composition, rather than there being
authentic religion in one place (gaivism, brahmanism) and inauthentic religion elsewhere, the

leitmotif of much writing by those concerned with hierarchy, authenticity, and purity.*?

THE POST-GUPTA TRANSITION

With the decline of the Gupta—Vakataka rapprochement in north India, south India found room to
extend its power and authority in a manner not seen before. The Chalukya (at Vatapi) and the
Pallavas (at Kaficipuram) began expansive campaigns in the 6% and 7" centuries, a period in which

northern Indian institutions found themselves weakened and vulnerable.3® Even the modest

% Kulke 1993: 82-92, quote on 92.

31 yon Stietencron 1985; Nath 2001.

%2 See van der Veer 1994,

% Recent inscriptional studies clarify this situation: Padigar 2010 and Francis 2013-17.
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successes of the Maukharis and the Vardhanas in the 6" and 7" centuries were little impediment

t.34 Consequently, the Gangetic valley centers of

to opportunistic raids from the south and eas
commerce intermittently found themselves in a refugee crisis, with populations fleeing the major
centers and seeking asylum elsewhere. Because they were no longer subject to the centralized
dominance of the Guptas, local tribal groups and regional political clans gathered strength during
this period. With the aid of the cultural and intellectual capital embodied in brahmanical and
Buddhist migrations from previously robust economic centers, some tribal groups rebranded
themselves as ksatriyas or some other caste and began to observe Sanskritic ritual systems in
search of legitimacy. This became a phenomenon papered over in legal literature as the ‘mixture
of castes’ (varnasamkara), meaning that new ‘birth groups’ (jati) were understood to be the mix-
ture of castes, whereas they actually appear to be new social forms of tribal or rural origin that
were rebranded for orthodox purposes. With trade suffering, an economic depression descended
on many areas, so that the use of barter re-emerged as the primary means of commerce, with a
concomitant paucity of coins, particularly those of large value. Most of the political centers did
not issue much in the way of coinage, so that east India tended to employ cowries (monetaria
moneta) for small transactions whereas Abbasid coins from the Caliphate were circulated in the
south. It was not until the 9"-10" century that trade became more robust and guilds re-emerged
in detail in the inscriptional record.®®

The consequences of these changes for the society overall were extraordinary and, for north
India, not particularly welcome. The guild system that had maintained much of the Buddhist
synthesis in the previous centuries became threatened and, in some areas, seems to have virtually
disappeared.® The decline in some forms of trade appears reflected in the emergence of ‘cashless’
economies: neither the major players nor their samanta vassals issued coins and seemed to have
been content to employ the modest cowrie shells or foreign currency as money.®’ High value—
high frequency transactions seem to have been best done with the medium of metal, especially
silver. Alternatives were possible — letters of credit, for example — but metal remained an ideal
standard against which to gauge value within fluctuating commodity markets so as to facilitate
exchange. However, its paucity was a problem. Other monetary media were available — silk or
spices, depending on the circumstances — but in the absence of a well-established currency, much
negotiation is required, requiring time and incurring concomitant opportunity costs. We can

appreciate this difference by observing the respective material remains of the Guptas and the

% Davidson 2002a; Chattopadhyaya 1994.
% Thaplyal 1996: 140-8; Furui 2013b.
% Furui 2013b: 391; Gopal 1989: 81.

%" Deyell and Mukherjee 2019 build on the work of Deyell 1990, 2001; Furui 2020: 141-8 on the rise of
samantas in Bengal and the region.
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Vakatakas. The Vakatakas operated in commodities exchange and paid opportunity costs by not
promoting the robust monetization apparent in both the west (among the Ksatrapas) and the east
(by the Guptas).®® As a consequence of the transformation of exchange systems rather than mone-
tized systems benefitting locality, trade in early medieval India became increasingly organized by
political agents of royal authority. In these circumstances, the revenues lost by the slow economic
decline could be taken directly to treasuries from the income from royally managed trade, but at
the expense of craft and trade guilds, with a net reduction of commerce.

Politically, India entered a period in which the primary relationship was between the
‘overlord’ (rajadhiraja) and his circle of vassals (samantamandala), each of which maintained a
court of their own, analogous to that of an overlord. Loyalty was maintained by the normative
procedures of oaths of fealty, marriages, exchanges of gifts and titles, and rituals of coronation
(abhiseka) in which either the vassals would attend the coronation of the overlord or else the
overlord would preside directly over the coronation of the vassals. Such political organization
meant that there was consistent redundancy in the various levels of government, exacerbating the
economic difficulties by engendering a large rent-seeking aristocracy. It also precipitated exces-
sive concern with borders and yielded a near-constant, low-level conflict, all of which slowed
authorized movement and accelerated an influx of displaced persons into regional centers,
whether peasants, artisans, ascetics, or brahmans.

Religiously, the period saw the tightening of the relationship between political dominion
(ksatra) and religious authority (brahman), although these relationships were exhibited in diverse
ways. One dimension is clear: kings derived their legitimacy, in part, from their relationship to
the folk and tribal deities of the area, who often functioned as the family divinity (kuladevata) of
the royal family, the chosen god of the king (istadevata), or the state deity (rastradevat).®® Other
kings sought power from the affiliation with other deities, but in almost all cases, the royal strategy
employed brahmans as recipients of gifts irrespective of personal affiliation. Legitimacy again
appears to be a primary motive, as royal inscriptions declare their purpose was to augment familial
fame. As the 706 CE Navasari plates of Jayabhata III declare, the gift was given “By me, to
increase the merit and fame for my father, mother and myself, in this life and the next.”*° This
was a phrase widely found in royal epigraphs of the period and illustrates the perception that

donations to brahmans served several discrete functions, most of them comprising a political soft

%8 Shrimali 1987: 4-31. Historical claims about the economic vitality of the two Vakataka kingdoms,
those of Nandivardhana and Vatsagulma, appear to conflate their clear artistic and intellectual
achievements with their less robust economies, perhaps the result of Marxist suppositions that these two
are necessarily linked.

% Kulke 1993: 114-36.
% Mirashi 1955/1: 86, line 18: yatha maya matapitror atmanas caihikamusmikapunyayasobhivrddhaye.
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power on behalf of the king.*! Yet it is also true that in the process, brahmans became clients of
royalty, with their functions as distributors of justice and law slanted on behalf of the king, rein-
forcing his power and authority.*?

As the symbolic bonds of ksatra and brahman grew closer, so too did the representations of
both kings and deities, so that crowns were found on deities, much as the kings were coronated to
be composed of fractions of the gods.43 This did not, of course, restrict warfare, which was
endemic in certain areas and at certain times, with the burning of cities and fields, imprisonment
of the population, and other strategies employed so often that they are mentioned with pride in
some dynastic inscriptions. Dynasties suffered from succession battles as well as from usurpation
by previously loyal vassals. The symbolic transformation of vassal into overlord mimicked the
established ritual principle that some gods could be replaced by other gods. As one divinity might
be replaced by a second in an important ritual, one king could be replaced by another at will.**

Buddhist institutions became enmeshed in this change of fortunes in a variety of ways. South
India, particularly the Krishna River valley and the southern Deccan, became inhospitable to
Buddhist establishments, and the decline and near abandonment of the great centers around
Nagarjunakonda and Amaravati from the 7" to the 10" century was emblematic of a wider sense
of the challenges Buddhists encountered in the period.*® While some of the Buddhist institutional
movement away from this area may be attributed to a loss of patronage, the precipitous nature of

the change can be better understood as the result of official harassment, restrictions on activity,

seizure of monastic farmland, and other forms of implied or actual violence from the governing

! Kulke 1997 addresses this function.
2 Modern models for patron—client relations (e.g., Anderson, Francois and Kotwal 2015) may be useful
in assessing patron—client/raja—brahmana relations in early medieval India.
* Manavadharmasastra VI1.4-5 characterizes the king as fashioned from parts of the gods of the eight
directions: Indra, Vayu, Yama, Siirya, Agni, Varuna, Candra and Kubera.

indranilayamarkanam agnes ca varunasya ca |

candravittesayos caiva matra nirhrtya sasvatih | 4

yasmad esam surendrinam matrabhyo nirmito nipah |

tasmad abhibhavaty esa sarbhiitani tejasa | 5
* Granoff 2004: 27: “But here the text says something that must strike the reader as unusual. It is not
Sarya who is installed in the chariot, but any god that the person performing the ritual wishes to have
there: ‘A person should summon by name and worship that god to whom he is devoted, whoever that
may be.” Curiously, what follows is a prayer to Stirya.”
*® Tournier 2018: 24-5. This paper discusses epigraphic finds from the ‘Early Inscriptions of
Andhradesa’ project which indicate 5"-6" century CE Visnukundin support for Buddhist, especially
Tamraparniya, monks, but also acknowledges that there is little epigraphic evidence of Buddhist activity
after the 6™ century CE. This is similar to the archaeology discussed in Subramanian 1932. There is some
Buddhist activity in 7" -8" century Aihole; see Padigar 2010: 261-4. Amaravati may have had continued
activity during this period, but corroboratory evidence is slight. However, there was a later Amaravati
phase of re-emergence, when there was a revival of edifice and epigraphic evidence; see Knox 1992: 15.
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institutions. We may detect a foreshadowing of the current Indian political policy on the treatment
of rural minorities within the ancient archaeology of Buddhist sites in 78" century Andhra.

If the public world seemed harsh to them, the sociological developments in Mahayana
assisted the Buddhist teachers’ quiet domestication. Once some of them developed a lay life, the
laicized dharmabhanaka became predictably engaged in the various concerns and transitions
normative to Indian lay society; this direction foreshadowed the more aggressive process in Nepal
in the medieval period and Japan in 1872 with the Nikujiki Saitai law (A& ZEHY). In India, this
meant that the quotidian rituals, as exemplified in the domestic ritual texts (grhyasitra, -parisista,
-vidhana), would act as the standard for ritual procedures. These under-studied rituals and their
texts were quite widely distributed, and had been going through exceptional transformations in
the several centuries leading up to the formation of tantrism. It was the authors of the grhyasitras
who first modified their old earth altar (sthandila) into the earliest mandalas, initiating the
incorporation of baleful spirits, difficult planets, deities of the directions, and local gods into these
mandalas.*® They had developed new mantras, including those for local gods and spirits, allowing
the latter to be integrated into rituals like marriage and other rites of passage. Some authorities
augmented the ritual entrance into studentship (upanayana) to emulate factors of the royal
coronation ceremony (abhiseka) and employed analogous rites for the confirmation of ritual
authority on elderly men in the community (satabhiseka). Most of these rites required but a single
fire, so that both the form and theology of fire was articulated as a relationship between the ritual
officiant and the deity who resides in the fire. These initiatives established the ritual menus
employed by dharmabhanakas, first in association with the dharani scriptures of the 4" to 6
century, and then later with the development of early Buddhist tantrism in the late 6™ or early 7%
century.

The specific rituals appropriated by Buddhist dharmabhanaka were not indiscriminate,
however, but targeted according to their needs, and the occasional branding of esoteric Buddhism

as ‘export brahmanism’ is in error.*” How so? First, there is little evidence for Buddhist interest

46 Davidson 2017b; Einoo 2005; Wessels-Mevissen 2001. There is much more to be said on this topic.

*" Sharf 2017: 85-6 calls attention to Yixing’s —{T (683-727) labeling of Aoma and other ritual practices
as a “Buddha Veda” ({#&¢) in his influential commentary to the Mahavairocanabhisambodhi
(T.1796.39.780b13-15), with a similar usage discovered by Sylvain Lévi in Bali. However, this term may
have been employed in East and Southeast Asia, the classification was likely to extend in some manner
from the prior Indian use of the nomenclature “X-Veda” to denote forms of knowledge and ritual prac-
tice. For example, the Gopathabrahmana1.1.10 describes the creation of five other Vedas in the various
directions: a Snake-Veda in the east, a Ghoul-Veda in the south, a Demon-Veda in the west, a History-
Veda in the north, and a Narrative- Veda in the zenith and nadar: sarpavedam pisacavedam asuravedam
itihasavedam purdnavedam iti | sa khalu pracya eva disah sarpavedam niramimita | daksinasyah
pisacavedam | praticya asuravedam | udicya itihasavedam | dhruvayas cordhvayas ca puranavedam |. Each
of these has its sacred word associated with it, to be recited (Bloomfield 1899: 107-8) Similarly, there
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in the high-status srauta or soma rituals, which have received the lion’s share of scholarly interest
in Indology and remained the sine qua non of brahmanical authority. Buddhist rites — like most
tantric rituals — are with a single fire, most often in a circular or occasionally a triangular pattern,
forms appropriate for the domestic fires articulated in the grhyasitras or their appendices
(parisista) and supplementary rites (vidhana). Now for their part, the grhyasitras classify their
own rites according to a three-fold classification of use and a four-fold classification of ritual.
Rites may be obligatory (nitya) according to a time-sensitive program or for specific purposes
(naimittikas) as in rituals of passage, or optional (kamya) for other purposes left to the individual’s
or their client’s discretion. They may offer with fire (Ahuta), without fire (ahuta), both (prahuta),
or the feeding of brahmans.*®

Among these categories, Buddhist rituals were adapted from the vidhana and parisista
literature of domestic ritual from several different lineages (s2kha), not just one. Buddhists
formulated rituals that were naimittika (rituals of passage, like abhiseka) and seldom nitya,
although some traditions required daily abhiseka rituals, fortnightly gatherings or the daily
recitation of mantras. Most Buddhist ritual, however, is kamya, optional, and uses both Auta
(burnt) and ahuta (non-burnt: bali) offerings, but certainly not offerings to brahmans. A telling
omission is the Vedic initiation (diksa), a fundamental ritual of the great Vedic ceremonial
programs, employed by all the Hindu sectarian systems — Saiva, Vaisnava, Sakta, or Smarta.
Moreover, other standard rites — expiation (prayascita), ancestral (sraddha), and others — were
either quite differently done or avoided altogether. Such dissimilarities extend from the fact that
Indian Buddhist teachers did not generate Buddhist analogs to the samskaras, the caste-specific
rites of passage marking stages of life from prenatal to post-mortem condition. Such naimittika
rituals are a central occupation of gryarites, and eventually became a focal concern of Nepalese
Buddhism with their adoption of caste.*® Post-mortem Buddhist observances constituted rites of
passage within Buddhist specialization, but that had already developed well before the codifi-
cation of dharanitexts, let alone tantric Buddhism.

In the aggregation of various ritual systems (f#oma, bali) into esoteric Buddhism, a special

place was occupied by the local or folk rituals to the spirits, demons, local gods, and a host of

are archery Veda (dhanurveda), elephant Veda (gajaveda), horse Veda (asvaveda), etc., to portray fields
of understanding and behavior, with texts composed in all of these areas. That nomenclature does not
necessitate the implication that these were somehow “brahmanicized” in the manner Sharf describes
(Sharf 2017: 85).

*8 These categories are somewhat contested; Lubin 2016 provides a useful discussion of the various
sources, including how the Baudhayana texts multiply the categories.

* Indeed, Newar Buddhism can more correctly be described as brahmanized Buddhism and remains a
thorny standard of comparison for those proposing Indian esoteric Buddhism for that designation, as
esoteric Buddhism in India did not engage in much of what became normative in Nepal. For Nepalese
naimittikarites, see Lewis 2010 and von Rospatt 2010; for Nepalese nityarites, see Sharkey 2001.
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other metaphysical personas (naga, yaksa, yaksi, rukhadevata, raksasa, pisaca, etc.), whose rites
were primary sources for bali rites in the grhyasatras in the first place. If the grhyasitras
contributed many of the procedures to early tantrism, the local spirits provided theological objects,
cult sites, and distinctive offerings that were not specified in the griyasatras. Buddhist samghas
had a lengthy history of involvement with the spirit world, and many of these are invoked in the
early documents, such as the Mahamayirividyarajar>® Some, such as the yaksa Kubera, were in
some measure equally appropriated by Saivas. Other alternative gods, like Samvara and Heruka,
became mainstays of Buddhist tantrism. Many deities — the feminine yoginis, the yaksa (or naga)
Kundalin or the tribal tree deity Tumburu — were appropriated by both. Few of these appropri-
ations, however, were entirely monopolistic, since the original cult most often retained an
independent existence outside of the tantric lineages. We have no evidence, for example, that the
many temples to the 64 or 81 yoginis were either constructed by tantrikas or were ever under the
exclusive control of tantric traditions, despite the tantric worship of these figures in later texts.
The reason for this is simple. Both before and during the periods of tantrism, these cults had their
own priests and local groups who generated the deities and sustained their worship. Yet when the
appropriation was total, it could be especially effective, as seen in the theology of the best
developed personality of tantric Buddhism, the yaksa Vajrapani. He made the transition from the
position of local spirit and guardian of the Buddha in the early centuries of the common era to a
bodhisattva in the Mahayana, finally arriving under tantrism at the position of primordial Buddha
(adibuddha) in his alter ego of Vajradhara.

Often associated with local cults, rural spirits, tribal gods, and lineage divinities, we find
classes of individuals dedicated to magical manipulation of substances and spirits, seeking
longevity or immortality, psychic powers, or dominion over celestial or subterranean realms.
Variously called sorcerer (vidyadhara), hero (vira), perfected ascetic (siddhatapasa), male or
female soothsayer (iksanika, iksanika), magician (yatudhana), sorceress (vidyadhari), or witch
(dakini), they were presumed to have both terrestrial and celestial communities.®! Some were
certainly patterned on tribal or outcaste ritualists, as in the case of the modern Baiga and Sabari
sorcerers.”> Many early tantric Buddhist rites feature these figures as the primary ritual agent,
indicating that the Buddhists were emulating their activity, their rituals, their aspirations, and their
suppositions. A common trope, for example, is that if one does this or that ritual, he will be
surrounded by vidyadharis, whom he must control. If successful, he will be granted the magical

sword and hair ornaments of the sorcerers, to become their universal ruler (vidya-

0 Mahamayirividyarajii, as is well-known, consists almost entirely of the invocation of such spirits. See
also the specifics of yaksa cults in the Afanatikasatra (Hoffmann 1939: 32-79).

®1 Graf 2001; Davidson 2017a.
%2 Sax 2008; Babb 1975: 197-208.



dharacakravartin), and live thousands of years in their realm. Early Buddhist literature — the satras
/agamas, vinaya and the Jatakas— discusses these figures, generally demonstrating how some can
be defeated with Buddhist mantras. Alternatively, they are depicted as subject to the law of karma,
so that their self-centered activity yields unhappy consequences. Neither early Buddhist nor
specifically tantric literature, though, calls into question their supernormal powers, so that they
occupy a distinctive place as supreme manipulators of ordinary reality, irrespective of their
personal moral valence.

Sectarian rites certainly contributed to Buddhist tantrism as well. The Saiva emphasis on the
power of the symbolic world of charnel and cremation grounds, and their obsession with the
ingestion of polluted substances, appear to have been drawn from yaksa and pisaca cults — or
older sramana sources — but was given both a special force and theological architecture in their
literary formats that were missing from the spirit cults on which they were based. The Saiva
influence is notable in the late 8" to 11" century literature known as the yogini-tantras, although
these texts drew from other sources as well. The old asura Samvara, for example, had become the
god of wandering illusionists (aindrajalika), as demonstrated by the character of Samvarasiddhi
(one whose powers are from Samvara) in the playwright Harsa’s 7"-century Ratnavali. Samvara
was to become the focus of several Buddhist tantras.>® Vaisnava influence is marked in the various
cosmogonic myths, which tend to recycle the Narayana mythologies of epic and early Paficaratra
Vaisnavism.

However, one influential, yet under-acknowledged, early source was certainly the solar cults
of classical and medieval India. Two of the most important names of the early esoteric Buddhas
— Vairocana, Tejorasi — resonate with the solar identity, which had been a mainstay of both
Mahayanist and even pre-Mahayanist literature.>® The solar cults became attenuated in the late
medieval period, as was Buddhism itself, but in the late classical and early medieval period, based
on the archaeological and epigraphic evidence, they remained an influential movement.>® The
narrative of the Suk/ayajurveda, for example, maintained that the Vedic mantras were revealed
by the sun (Aditya/Siirya), who infused Yajfiavalkya with the goddess Sarasvati and so the text
could be handed down through him.*®

3 Ratnavali4.7; Davidson 2017a.

5 In contrast to the tempter Mara, designated the “dark one” (krsna), Sakyamuni is the sun, shining like
the great light in the sky (Mahavastu: Senart 1.164.19 virocano nabhasi yatha mahaprabho) and like a
thousand suns in the heavens (Mahavastu: Senart 11.320.6; Marcioniak 11.391.2; sirya sahasram yatha
antarikse). Cf. Varnarhavarnastotra2.59, 3.1, 3.9, 5.29, etc.

*® Srivastava 1972, 1996: 67-80 considers the variety and limits of tantric influences.
% e.g., Santiparvan 306: 1-25.
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EARLIEST TANTRIC BUDDHIST SYSTEMS: USNISA AND AMOGHAPASA
The transition between the Mahayanist dhdrani rituals of the 5 and 6 centuries and the
coalescence of Buddhist tantrism in the second half of the 6™ or first half of the 7" century
happened under something of a veil. What is clear is that during the 6" century, the texts being
translated into Chinese had many of the elements of tantrism, including mandalas, mudras,
mantras, fire ceremonies, and abhisekas. But these were often scattered — a mandala here, a fire
ceremony there, an abhiseka as a rite of pacification (not initiation) elsewhere, and so forth. In
one instance, we find many knitted together into something approaching a whole ( *Miilamantra
T.1007), but no texts of the period reveal any invocation to secrecy, establish distinctive vows
(samaya), or employ abhiseka as a rite of initiation. Despite several dharani texts claiming to be
‘secret’, they were not to be kept secret. Indeed, both the Amoghapasahrdaya (T.1093) and the
*Mahadharmadipadharanisatra (T.1340) — translated by JAanagupta at the very end of the 6™
century — repeat the ancient Mahaparinirvanasitra prohibition against the “teacher’s fist”: no one
is to make the distinction between an inner circle given secrets and a wider group to whom exoteric
material is granted.’’ While we gain an appreciation of the wider ritualization of Mahayanist
teaching, the tradition has yet to jump into the esoteric system per se.

Our first tantric texts surface in the mid-7" century, with Atikiita’s Dharanisamgraha (T.901,
translated 654 CE) arguably being the earliest work that brings together all elements of tantrism:
a gateway consecration ceremony for candidates (abhiseka), mandalas, mudras, mantras/dharanis,
fire ceremonies (homa) in which specific woods are burned, scattered items are offered (bali), and
the invocation of secrecy to candidates who had entered the mandalas.®® The text focuses on
Tejorasi Sakyamuni, a figure that emerges from the cranial dome (usnisa) of the Buddha in a
remarkable narrative of revelation, and signals the advent of the Usnisa esoteric texts. Tejorasi is
accompanied by both eleven-headed AvalokiteSvara and Vajragarbha, the latter considered a
variety of Vajrapani for the purposes of the text. Each of these two subsidiary figures has a
plethora of attendants, who are understood to belong to their families (parivara) and to act as their
agents and messengers (dita).

As I have argued elsewhere, tantrism in both its early and subsequent forms is organized

around a relatively stable metaphor: the tantric initiate attaining awakening and supreme power

5" Amoghapasahrdaya. Meisezahl 1962: 318-9: acaryamustir na karttavya| = T.1093.20.400a27 K 4 B
; similarly T.1340.21.747a8. Compare Mahaparinirvanasitra §14.14: na tatrananda tathagatasya dharmesv
acaryamustir yam tathagatah praticchadayitavyam manyeta. The phrase is also found Gilanasutta of the
Samyuttanikaya V.152-4; Dirghagama T.1.1.15bl;  Mahaparinirvanasiatra 'T.5.1.164c11-13;
T.6.1.180a24—6; Dighanikaya11.99.

% Davidson 2012; Shinohara 2014.



in the manner that the feudal lord achieves his position of the overlord.>® Most of the elements we
see in the tantric system become tied in some way to the ideology of feudal dominance, although
other metaphors are found along the way: transformation, heroism, rural authenticity, tribal
naturalism, purity—pollution, gendered theology, sorcerer’s charisma, etc. Such alternative meta-
phors are grafted onto the political metaphor in most instances, albeit imperfectly. For example,
there is the mantrin who conquers the vidyadharas and becomes their universal emperor. Yet his
methods feature magical abilities through the ingestion of substances, the use of rituals or mantras,
and his personal heroism facing demonic beings, so that he is eventually surrounded by a court of
vidyadhari attendants. In all these instances, he conquers by wit and subterfuge in a manner
redolent of the trickster protagonists of secular literature. Little wonder that the early esoteric
literature was sometimes understood to be part of the vidyadharapitaka, the sorcerer’s basket of
books.?° Nonetheless, the imperial rituals (abhiseka, homa) and the royal emblems (vajra, arikusa,
mukuta, patta), along with the ideology of the hierarchy of political authority, continued to be the
enduring and sustaining factors through the period of tantric Buddhist development.

Arguably, the earliest esoteric Buddhist system, the Usnisa rites, arose when Mahayanist
masters turned one of these emblems into a ritual corpus. As one of the 32 marks of the ‘supreme
man’ (purusottama), the cranial dome (usnisa) had been a fundamental feature of the Buddha’s
iconography, even if its interpretation varied tremendously.5! In earlier texts, while the usnisa’s
authority was important, the Buddha’s miracles would more frequently arise from the tuft of hair
between his eyebrows (drnakosa) rather than from this odd protuberance. By the period of late
classical texts, however, we find an increasing emphasis on the usnisa as a source of the
miraculous, and its iconographic power is reinforced by narratives surrounding it. Even outside
Buddhist circles, the contemporary increase in its iconic force becomes signaled by the
appropriation of the usnisa in the images of the Saiva saint Lakuli$a, whose iconography was
developed from earlier Sakyamuni representations, often complete with the ‘turning the wheel of
the Dharma’ gesture (dharmacakrapravartanamudra).

Yet, in the case of the Usnisa texts, there seems to be a recognition that the word usnisa

% Davidson 2002a: 113—44; the argument is a deep structure argument, sometimes misunderstood by
specialists.

% The parameters of this and related terms are explored in Davidson 2014b.

%1 The rendering of & as usnisa or Buddhosnisais not unproblematic, since the two-character
combination is used to represent more than one term. However, in Atikiita’s Dharanisamgraha, the term
is used in the following compounds [SZEE/D (tathagata-usnisa) (T.901.18.786b10—11: ZAtiEE 5D
), sarvabuddha-usnisa (796al3: [EEEE SH5E/D), and usnisa alone (888c1-2: S&E/E//D). In related
texts translated by Bodhiruci II (T.951, T.952), we find bhagavad-usnisa ({&{WEKISTERE). Yizi
foding lunwangjing — 5] HEm 48 T.951.19.256¢28, 257a8, 257al8, 257b1, 257b9, 257b16, 257b28,
257c16, 258a2; Wufoding sanmei tuoluonijing T{# T8 =WE[E2E/E4%:T.952.19.282a23, 283b8, 283b12,
283bl6.
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further implies the specific qualities of a turban (also designated by the term usnisa), an item that
is fastened onto the head of the prince during the rites of kingship. Over this, the crown (patta)
may be set, although there is much variation. Indeed, the wide variety of turban uses in ancient
India included turbans employed at the time of royal coronation, at the moment of going into
battle, and in the transmission of authority between king and prince. According to the grhyasitras,
the turban moreover stands as one of the gifts given by a guru to his young student upon the
completion of his studies, and it is also an item used in some of the great fire sacrifices
(Srautayajiia) of the brahmanical tradition. In these and many other ways, the turban is an article
of clothing consistently mentioned in Sanskrit literature as an emblem of status and power. Such
turbans with their crowns (patta) can be seen on bodhisattva and the occasional Buddha images
since the classical period, and there is little reason to believe their significance was not well known
and thoroughly articulated.®? The pleonastic nature of these representations — a Buddha with an
usnisa wearing an usnisa — seems not to have been commented on, and we are not certain that it
was even noticed, as the usnisa-laksana was sufficiently codified and widely distributed as an
element of the Buddha’s embodiment by then, extending even to his family and successors in art
(Zin 2003).

The usnisa’s position as an emblem of political dominance is reinforced in the case of the
Dharanisamgraha by an episode in the text in which Tejorasi is revealed as a supreme force in the
employment of mantras (Dharanisamgraha'T.901.18.790a—c). In the middle of the first chapter, a
relatively innocuous painting description of the Buddha as the ‘Golden-wheel universal ruler’
turns into a description of a mythological event that is purported to be represented in the painting.
In this narrative, the Buddha sits, wearing a crown, surrounded by Maijusri, Samantabhadra,
Mahaprajiia, with the four great kings as a subsidiary mandala in the foreground. Around him is
a vast retinue of bodhisattvas, those having attained the four paths, gods, rs7, demons, and others.
Each has accumulated mantras from Buddhas in past lives and now offers them up to the Buddha
in a grand cacophony of divine spells, simultaneously recited. Avalokites§vara intervenes in the
form of Hayagriva, and overpowers all the other mantras, which are suddenly cut off, as if a king
exercised dominion over a community of saints. Then the Buddha, out of compassion, emitted a

great light from his usnisa, and from that usnisa arose Tejorasi, embraced by sparks of flame. His

62 Concerning turbaned bodhisattvas in Gandhara, see Zwalf 1996/1: 42, 111-13. A basic study of the
usnisa attribute of the Buddha is Coomaraswamy 1938. The transmissibility of the usnisa iconographic
characteristic is discussed in detail by Zin 2003, which is appropriate to any analysis of the process of
Buddhist lineage. As extensively considered, the uzsnisa should be understood as the cloth underlying the
crown on the crowned Buddhas since this is needed for the secure placement of the crown. Hence, every
crowned Buddha also has an uspisa. For crowned Buddhas from the time of Ajanta, see Krishan 1971
and Twist 2018, and in the instance of the Kabul Shahis, Klimburg-Salter 2010. There is undoubtedly
much more to be said on crowned and turbaned Buddhas than space here permits.
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mouth recites the Usnisa mantras, great and small, extinguishing AvalokiteSvara’s Hayagriva
form. Only the Buddha knew the mantra that could control Tejorasi, and he reveals this golden-
wheel dharanito Avalokite§vara. The message here is that the incantation of the highest form of
universal ruler is the key to thaumaturgical supremacy.

Both within this episode and elsewhere in the Dharanisamgraha, the themes of dominance,
kingship, royal entourage, and asymmetrical relationship are reinforced, so that the Usnisa texts
consistently re-orient the Mahayanist directive to work for the benefit of beings, focusing instead
on images of power and authority as the means for accomplishment. Here, it is clear that the
benefit of beings is done through the political models of medieval India rather than invoking the
other models employed previously in Buddhist texts: mercantile, theological, artisan, and so forth.
Certainly, similar political metaphors had been employed previously (the Buddha was understood
to be a ksatriya, after all) but they had been but one group in a larger field of metaphors in the
rhetorical strategy of the tradition. With the Usnisa texts, and continuing on through the duration
of tantric Buddhism, the political metaphor will become central and primary, either occluding or
incorporating others as needed so that the idea of awakening itself became recast as a mode of
power (siddhi).

By the late 8" century, almost a dozen major Usnisa and many minor texts had been
translated or constituted into Chinese, including some that were later amalgamated into chapters
of the Manjusriyamiilakalpa (T.1181, T.1182). Other Usnisa texts also found their way into the
latter collection, with some other chapters demonstrating an affinity in both vocabulary and ritual
focus (Mafjusriyamiilakalpa, Chapters 14, 25-7). Moreover, that so many closely related works
— the several versions of the Usnisavijayadharani and the recensions of the Sarva-
durgatiparisodhana — were also translated makes the record of their popularity appear
unassailable. The most important of the Usnisa texts feature Sakyamuni, Avalokite$vara, and
Vajrapani in some form, with other bodhisattvas and the four great kings of the directions. The
mandalas are already quite complex, and there is a decided tendency to bleed into the later
materials, so that the distinction between Usnisa texts and subsequent works is sometimes
ambiguous.

A different direction was taken by the Amoghapasa materials, featuring the bodhisattva
Avalokite§vara in the guise of a Saiva (pasupativesadhara), although he is given other forms as
well.%® At least since the 6™ century, the Amoghapasahrdaya had been an early protection work,
similar to the appendices within the brahmanical domestic manuals (grhyasatra-parisista,

vidhana). The Amoghapasamahakalparaja builds on the earlier AvalokiteSvara mantra text, but

% Amoghapasahrdaya D.682, D.901; T.1093-5. Meisezahl 1962: 322.10, 327.5;
Amoghapasamahakalparaja fols. 26b5, 41a5, 42b1, 45a2, 47b6 etc.
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takes it directly into the realm of the sorcerer (vidyadhara). There, many dozens of rituals are
articulated that employ either the Amoghapasahrdaya or other mantras for the purpose of
ensnaring yaksas, naginis, other spirits, or human beings for the purpose of longevity, power,
illumination, and ultimate liberation. Here we find the explicit statement that the vidyadharais a
bodhisattva advancing along the path, one who gains soteriological ascension by ritual rather than
meditative means.®* The rites include the manufacture of various kinds of magical nooses (pasa),
use of spells and aspersion rituals, ingestion of pills, abuse of images of autochthonous spirits,
and manipulation of sorceresses ( vidyadhari) or demonesses (yaksini) for the sorcerer’s purposes.
While such themes eventually matured in the tantras of the late 8" through the 11% century, many
of the ideas are found in nascent or related forms, approved here for the first time in Buddhist
scriptures.

The geographical source of the Amoghapasa corpus is obscure. Many of its scenes, like those
of the eleven-headed AvalokiteSvara texts to which they are related, are set on Mount Potalaka,
the Buddhist pilgrimage site that was somewhere near the southern tip of the Agastya Malai in
south India.®® That locale, however, was something of a trope in literature by then, even though it
is probable that some aspects of the traditions of Potalaka found their way into medieval Buddhist
literature. In distinction, the earliest translators of the Usnisa texts locate themselves in Vajrasana
(Bodhgaya), although Rajagrha is also featured in some of the materials. Overall, the majority of
the sources for early tantric Buddhism appear to be in the north rather than elsewhere; this tends
to verify the model that it was the Buddhist difficulties in the cities of the Gangetic valley that led

to the social transformation yielding the rise of Buddhist tantrism.

VAJROSNISA AND THE MATURATION OF TANTRIC RITUAL

In India, it is unusual for the earliest products of a minority religious movement to become the
primary models for all subsequent developments, and that is true of esoteric Buddhist texts as
well. As early as the late 7th century, the Subahupariprccha voiced consternation with the problem
of the efficacy of early rituals, which were supposed to yield great benefits but failed to do 0.5
We also see a movement towards the synthesis of rituals in the Sarvamandalasamanyavidhinam
Guhyatantram and the Susiddhikarasitra, laying out grand ritual schematisms, even though they
will be altered quickly thereafter. Evidently, the Usnisa practices were subject to such efforts, and

by the early 8" century, a super-category of texts and ritual appeared, the Vajrosnisa, first

% Amoghapasamahakalparja fol. 50b2—4.

% Hikosaka 1989: 119-41 has proposed a location in the Agastya Malai, which requires archaeological
verification.

% SubahupariprechaD.805, fol. 118a3: ji ltar sngags rmams ‘bras bu ma mchis ‘gyur| .
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supplementing and later displacing the Usnisarites. The term vajrosnisa, unfortunately, has been
incorrectly re-Sanskritized as ‘Vajrasekhara’ from the Chinese (<&[f|JH), thereby confusing it with
another Vajrasekharatantra (D.480) that occurred somewhat later. The Chinese transcription in
the mantras, though, does not support such a re-Sanskritization.®” While I have not seen a
definitive explanation of the distinction between usnisa and vajrosnisa, the placing of vajra- as a
prefix to names is part of a mythologically established procedure for the Buddhist appropriation
of non-Buddhist deities and ritual items, so we may expect that it served as a marker of superiority
and esoteric focus.®

The representatives of Buddhist tantrism in 8" -century China apparently employed the term
vajrosnisa as an omnibus category, expressed most clearly in the ‘canon’ of 18 texts in a list
attributed to Amoghavajra (705-74) in the later 8" century.%® There we find listed many of the
great tantric works of the century, which were only beginning to show up in other lists by
authorities in India: the Guhyasamaja (D.442; T.885), the Sarvatathagatatattvasamgraha (D.479;
T.865, T.866, T.882), the 5r£0aram5dy3 (D. 488; T.244), and the Sarvabuddhasamayoga (D.366),
to mention just the most important. Some of these texts may certainly have been placed in a
Vajrosnisa category in India, but that designation appears to have been somewhat
idiosyncratically applied in China. Further, we do not see this category used analogously in works
retained in Indic languages or those translated into Tibetan. Indian categories of texts and rituals
were generally more fluid than the strong categories employed by Amoghavajra in particular, and
we might in any event doubt that there was ever a finite closed Vajrosnisa canon in the way it has
been occasionally portrayed.

The Vajrosnisatexts bring to bear new kinds of mythological frameworks, ones in which the
Indian world seems a bit more hostile and complex than before. Whereas Tejorasi simply had to
recite a mantra to overcome the thaumaturgical competition, in the Sarvatathagatatattvasamgraha,
the bodhisattva Vajrapani now has to kill Maheg§vara and capture his retinue.’® Part of this hostility
could be attributed to the rise of south India and the Deccan plateau, and the continuing series of
invidious raids by rulers in these areas against the north Indian population centers. Another factor
was the development of Saiva narratives of domination, some of which resulted in real actions by

kings and local princes. Certainly we see the decline in Buddhist presence in south India at this

7 While Giebel 1995: 109 understood that ‘Vajrasekhara’ was an incorrect rendering of 4:[[JH, he

elected to avoid the correct form in favor of the received scholarly tradition of Japan. The term vajrosnisa
is found in the Sarvadurgatiparisodhana: Skorupski 1983: 136, 152, 158, 163, 164, 174.

%8 E.g., Sarvatathagatatattvasamgraha: Yamada 1981: 172-3, where Mahe$vara and his retinue are re-
named with a “vajra” prefix.

8 Synopsis of the Yoga of Eighteen Assemblies of the Diamond Pinnacle Scripture (Jin gangding jing yu
qie shi ba hui zhi gui [ TE N1/ &f5EF) T.869, translated by Giebel 1995.

O Davidson 1991; 2002a: 150-2.
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time, and find the resonance of the Saiva threat in the popular medieval perception of Saiva
ascetics as menacing.’* Other senses of hostility must have come with the overall decline in
security, so that Chinese historical records indicate that the late 7" through the 8" century was a
particularly unruly period.’? Little wonder that most tantric deities of every ilk are equipped with
weapons (praharana, Sastra, ayudha) of various varieties; they also are represented as specialists
in both defensive protection ( vasikarana) and offensive aggression (abhicara) against enemies. It
is unlikely that such features were entirely symbolic in the manner sometimes portrayed in the
later interpretive systems, for aggressive symbols can be easily interpreted as licensure to
violence.

The mandalas espoused in the Vajrosnisa texts and their related ritual manuals became quite
large, and the rituals themselves became complex in a manner not seen previously. While Usnisa
mandalas could have as many as 209 Buddhas and bodhisattvas, the majority had far fewer, and
it is doubtful if the largest version was ever actually constructed (Dharanisamgraha
T.901.18.897b). Conversely, the Vajrosnisa mandalas could be larger still, with the Vajradhatu
mandala abstracted from the Sarvatathagatatattvasamgraha an example of this process. Selected
mandala ritual texts associated with the Vajradhatu and Trailokyavijaya systems may describe
mandalas of 1037 figures each, with at least one associated with the (authentic) Vajrasekhara
describes 1271 figures. " The Japanese Shingon tradition maintains that their Garbhakosa
mandala has 414 figures, while their Vajradhatu mandala has 1461 figures. Even outside of the
Vajrosnisa corpus, we find in perhaps the 9"-10" century the development of large mandalas in
works associated with both the Manjusrinamasamgiti (Dharmadhatuvagisvara, 219 figures) and
the Dakarnava (1500 figures). The final phase of esoteric Buddhism, the Kalacakra, in its fullest
extent featured a 635-figure mandala. Given their proportions, it is hard to imagine that these
larger mandalas were being cultivated as actual meditative events. Indeed, the majority of
mandalas in all periods were of manageable size, generally between five and 50 figures.

What the Vajrosnisa texts also represent are the greater formalizations of the previously
nascent rites of the late 6™ to early 7" century. The rituals for the erection of the mandala are now
accorded a form quite recognizable across texts: preparation of the teacher and student,
preparation of the ground, performance of fire ceremonies, erection of the mandala, and so forth.
Initiation (abhiseka) into the mandala achieves a formalization and level of complexity that draws
it nearer to the royal coronation and further away from aspersion as a simple purificatory blessing,

so that vajras, crowns, names, and other regal emblems are now featured. The Buddhological

1 White 20009.
2 Davidson 2002a: 42—4.

’® These numbers reflect the provisional enumeration found in Vira and Chandra 1967 and are in need of
further study.

_23_



nature of the rites is also given a greater emphasis, and we find various interpretive verses
(paribhasa) in these texts, an element taken over from grammatical and ritual compositions of the
classical world. Finally, there emerged a clear understanding of a difference between normative
Mahayanist ritual events and the esoteric ritual system, with the identification of specifically
esoteric vows (samaya, samvara). The sitras, tantras, ritual manuals ( vidhi) and other ritual works
in the rapidly expanding esoteric corpus became increasingly self-conscious in the 8 century,
even while traces of the earlier ritual programs were to be found throughout those texts, and

despite the unabated composition of Mahayanist dharani works independent of the esoteric canon.

BUDDHISTS BECOME SIDDHAS AND SIDDHAS RETURN THE FAVOR
One of the more curious occurrences was the development of a new Buddhist sociological form:
the siddha (perfected). As in the case of the lay dharmabhanaka, this new form was not
uncontroversial nor did it have a single source. Ascetics identified by that designation had been
known before, probably first in the case of Jaina monks. Yet the older ascetic (/apasa) with
dreadlocks (yatila), which was recognized in the early canon, also contributed to the Buddhist
siddha persona. They had been a fixture of Gangetic valley communities and were given
accelerated entrance into full bhAzksu ordination after four months due to the already close ties
between them and the early samgha.’ By the 7™ century, when we first find mention of
dreadlocked Buddhists, that fashion had been more widely adopted, especially by the emergent
Saiva orders. In the Buddhist instance, the locally based sorcerers ( vidyadhara) further contributed
to the development of the Buddhist siddha form, which is one reason why the Mantrayana — as it
came to be known — was also designated the ‘Sorcerer’s Discipline’ (vidyadharasamvara).
Emulating the non-Buddhist public personas, Buddhist siddhas in most instances relied on
charisma and performance instead of erudition to elicit public interest and support. This was quite
a change from the expressed intent of early Buddhism, which maintained that monks were to
follow the scriptures, not personalities.75 With the development of the siddha culture, the complete
reversal of this formula was evident, so that the tantric preceptor ( vajracarya) became the same as
the Buddha. Narratives of great feats of devotion were spun to support the ideological position of
the charismatic siddhas, who were noted for both their contentiousness and their varied social
backgrounds. Some were evidently outcaste in origin (e.g., Telopa) while others were either
brahmans or were otherwise educated, as in the case of Gayadhara, who was a kayastha (scribal
caste). Irrespective of their social background, though, those who achieved status did so by

claiming powers (siddhi) and by gathering disciples. Because they tended to align themselves with

" Mahavagga, Vinaya-pitakal.38.1.
® Mahaparinirvanasitra §§ 24.2-3: bhiksubhih sitrantapratisaranair bhavitavyam na
pudgalapratisaranaih.
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rural or village models of the sage, Buddhist siddhas were seldom female; evidence demonstrates
that the medieval period saw a marked erosion of women’s involvement in Buddhist clerical life.
The relatively few Indian female siddhas may be contrasted against the greater level of female
participation in Tibet in the 11"-12" century.’®

Based on these trajectories, the siddharitual systems took on a greater license than had been
explicit sexual activity. As before, many of the ritual forms were taken from sorcery rituals,
sometimes filtered through Saivism of various kinds, while others were adapted directly from the
lore of witches and sorcerers, or focused on yaksas and other local gods, sometimes tribal in
nature. Notable was the hermeneutic that such ritual events were ‘natural’ (n27ja) or ‘innate’
(sahaja) in significance. This was a marked departure from the previous relationships of Buddhists
to outcaste, rural, or tribal populations. Whereas Mahayanists had discussed the son or daughter
of good family (kulaputrah kuladuhita va), denoting monied or high-caste households, now the
kula /family was an innate affiliation of the individual, with a territorially defined family in one
of the directions of the mandala in service to a central Buddha.

The more extreme Buddhist siddhas infused their subculture with eccentric and antinomian
behavior. Some, such as Kukuraja / Kukuripa, were said to live with pariah dogs, the most polluted
species encountered in daily Indian life. Others like Viriipa (meaning ‘ugly’ or ‘deformed’) drank
liquor and associated with prostitutes, replicating the older ascetic—prostitute relationship of long
Indian vintage. So far as can be told, however, these siddhas generally appear similar to the
wandering ascetic sadhus or bairagis of modern India. They picked up stray bits of lore from
various sources, and seem to have had a complicated relationship with other ascetics. They also
consorted with thieves and the lower classes that inhabit the periphery of big cities and sites of
worship. They travelled to pilgrimage sites, plied their trade in magical rituals, and practiced
various forms of meditation that were said to yield liberation. One, the inner heat yoga, while
modeled on much older practices, they christened with a curious designation: the outcaste woman
(candali). The extravagant claims for these rituals (live for thousands of years, journey to the
underworld, fly, etc.) continued from the early period through the latest phases of tantrism, and
represented an accentuation of the ideology of psychic powers (rddhipada) that had already been
grudgingly accepted at an early stage in Buddhist institutional life.

The consequences of such behaviors were many, but one stands out as a distinctive Buddhist
contribution: the conservation of and composition in vernacular literature forms. Some

compositions were employed to frame the ideology of natural understanding (sahajajiiana); others

8 Davidson 2005: 290—1.



were used as vehicles of criticism of various forms of religious praxis.’’ Still others were
autobiographical, pedagogical, ritual, or even humorous and entertaining. With verses in
Apabhramsa, Prakrit, or Old Bengali, Buddhist siddhas expressed their voices in a medium that
was closer to what little we know of the true vernacular languages of the early medieval world.”®
The poets certainly took their cues from the expectations of the wider social world: in drama and
poetry, Buddhists were expected to speak in Prakrit or similar vernacular languages, but so were
women, jesters, and itinerant sorcerers.

In the process of vernacular-based composition, Buddhist authors revisited three early
functions that had been occluded in mainstream Mahayana. First, they reaffirmed regional
languages as vehicles of composition — already recognized in early Buddhist scripture — despite
the continued status and authority of Sanskrit. Secondly, they revived the first-person
autobiographical voice: not since the verses of the early arhats did Buddhists express themselves
in such a rich autobiographical first-person form, often playful and not infrequently with pathos.
Finally, they expressed themselves through irascible humor and folk images, employing
metaphors expressive of a wider variety of life than either elite authors (whose stock of images
was rather restricted) or prior Mahayanist scriptures. Thus, like the Jataka stories, the Avadanas
in Gandhari, and other vernacular-based materials from the early Buddhist traditions, the siddhas
re-integrated oral forms and meanings into the Buddhist archive that had become obscured in the
rush to Sanskrit. One normative Mahayanist direction they did retain, however, was a trenchant
critique of what they saw as ‘useless’ activities: monastic pomposity, excessive adherence to
doctrine, others’ religious rituals, and formalized textbook expressions.

Perhaps because of language and behavior, both the form of siddha communities and the
manner of their acceptance was different from mainstream Buddhist traditions. From the late 8™
century on, when they had stable residences, Buddhist siddhas tended to live in small
concentrations on the periphery of or in proximity to the larger, elite monasteries. So we see 8"
and 9™M-century esoteric enclaves in Kanheri (the teacher Palitapada), the lower Swat valley
(Vilasavajra and Indrabhiiti), Sri-aila (Nagabodhi), an unnamed center approximately 25 miles
northeast of Vajrasana (Buddhajfianapada), Kangra (Jalandharapada), Daksina Kos$ala
(Vairocanavajra), Ujjain (Kukuripada), Phullahari (Naropa), Devikota (Kanha), etc.”® With the
modest clues available to us, it appears that the small market towns (Aatta), isolated villages (palli),
and local cultic centers (pitha) remained the sources of tantric Buddhist vitality rather than the

elite, sophisticated monasteries.

" Davidson 2002b.
8 Kvaerne 1977, Jackson 2004, and Stephenson 2020 discuss some of these issues.
’® For a greater granulation of probable siddha sites, see Davidson 2002a: 314.
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HERMENEUTICAL SYSTEMS AND THE INTELLECTUAL TANTRIST
As might be expected, reception of the siddha formula was mixed within the larger Buddhist
world. The great monasteries of Nalanda, Vikramasila, and others tolerated them to the degree
that they were useful. Yet it would be a mistake to suggest that the large institutions embraced
tantric Buddhism entirely, since the antinomian aspects of the specifically siddha practices and
their agonistic rhetoric were purposefully anti-institutional. Monastery administrators were
required to adjudicate between various competing obligations. They had to maintain monastic
properties, the primary sources of revenue, as donations from the guilds appear to have diminished
at this time and the political winds were not blowing in the Buddhist direction. They had to
cultivate the small merchant regional clienteles that were rather conservative and devotionally
inclined. And they had to foster a network of associated temples that provided the likely young
men who would be the next generation of teachers, administrators, and staff of the monasteries.

At the same time, monastic officials had to acknowledge the attractiveness of the siddha—
vidyadhara images to many, for there is evidence that people and societies in the midst of the
disruption of social bonds are given to magical thinking.2® The narrative hagiographies, featuring
those who did not fit into Indian society, spoke to an everyman populist sensibility. Apabhramsa
or other vernacular songs proved to be as irresistible then as the similar songs attributed to Kabir,
Stirdas, Mira, and others would appear at a later date, and the Buddhist songs denoted an affinity
to a glossia that was inclusive of those outside the norm. Indeed, the continuity of both vernacular
poetic expression and technical religious vocabulary between the Buddhist siddhas and late
medieval sants would suggest that they occupied similar social niches as well — neither group fit
into the model of respectable religion. To be sure, much of the siddha or vidyadhara Sanskrit was
scarcely comprehensible, siddhas assaulted the normative standards of behavior, their rituals were
institutionally or personally threatening, and some siddhas were either from the dregs of society
or clinically insane. But their charisma and the interest that developed around their yogic imagery
appeared to beg a sophisticated interpretive response, especially given that some of the yogic
instructions (upadesa) of the siddhas became in some lineages placed on a par with the tantras
themselves.5!

This problem was not new by any means. Buddhist interpretive systems had been in place
since before the time the Abhidharma masters had to acknowledge that the Buddha was not being

definitive (/aksanika) — as they understood the Abhidharma to be — but had expressed himself

80 E.g., Cana 2015: 213: “In the global sample group, magical ideation is significantly correlated with the
reaction to stress (r=.37, p=.00), alienation (r=.30, p=.01), extended consciousness (r=70, p=.00),
mysticism (r=.71, p=.00), extended perception (r=.62, p=.00), existential anxiety (r=.55, p=.00), and
locus of control (r=.75, p=.00).”

#! Davidson 2005: 22-60.



with the intention to benefit the congregation (abhiprayika). A similar opinion was voiced by the
Yogacaras in their responses to the Madhyamikas’ understanding of emptiness (sinyata): it was
an antidote to grasping, not the definitive position. Likewise, various Mahayanists were motivated
to rebut the perception that philosophical nihilism lurked within terms like ‘emptiness’, or in
statements that the world was like a mirage, an illusory city, a bubble, a dream, and so forth.8
Thus, with little effort, brahmanical opponents could describe the Buddha as a demonic force
incarnated to delude the world by the anti-Vedic enticements of the Buddhadharma.®® As a result,
the Mahayanists began to employ various interpretive systems to defuse the cognitive dissonance
resulting from the disparate descriptions of the Prajagparamita (Perfection of Insight) scriptures
on the one hand and the Yogacara or Tathagatagarbha materials on the other.®*

In tantrism, the process of hermeneutical development was curiously facilitated by the
association of some 8M-century siddhas with the underclasses of India. Attempting to hide their
activities from various authorities — either because of its questionable legality or as an attempt to
subvert caste restrictions — families or groups in north India had developed secret signs (choma),
deceptive devices that included both verbal codes and physical gestures, neither of which were
revealed to outsiders. Moreover, just at this time, tribal peoples speaking indigenous languages
became part of the larger Indian world in a manner not seen before, whether because the flight
from the large cities yielded migrants into tribal lands or the subsequent decentralization favored
the rise of organized tribal groups. At a time when the aura of secrecy was being developed
throughout South Asia, both Buddhists and others interpreted the peculiar forms of
communication they encountered as emblematic secrecy systems in general. Consequently, there
developed a horizon of expectations that antinomian ritual instructions in tantric texts were
similarly coded or clandestine and in need of interpretation.

Thus, the tantric hermeneutic strategies were knit together from various strands, the most
important of which was the desire to harmonize the older Buddhist forms with the new ritual
culture, much as the Mahayanist authors had wanted to harmonize their own literary expressions
with the older culture of their period. In the Buddhist fantrikas’ cases, the issue was even more
imperative, since the language of the tantras represented a fundamental contradiction to both the
core values of the vinaya and the public persona of Buddhism overall. So there emerged a series
of responses to tantric language by the end of the 8" century that simultaneously represented an

interpretation and an implied critique.

8 E g., Vimalakirtinirdesasitral §§ 9-11.

8 This is one primary function of the buddhavatara, see Saindon 2004: 28-9 and the Buddhist response
in Schneider 2015.

8 It is fair to say that not all felt the cognitive dissonance. The ‘commentary’ on the Milamadhya-
makakarika attributed to Asanga, which actually comments on only the first two verses of the text, acts
as if there is no difficulty: Shianzhonglin yiru daboreboluomijing IEH 535 A KA R 524K . T.1565.
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In their interpretations, tantric authors applied some of the categories already employed in
earlier Buddhist hermeneutics in an attempt to redefine both the sense and the reference of the
terms. In this effort, terms or sentences may be definitive (nitartha) or in need of explanation
(neyartha); they may be taken as the plain sense ( yatharuta) or they may not mean what their sense
indicates (na yatharuta). Consequently, they may intend to express a different term or sense in a
coded form (samdhyabhasa) or not. These six possibilities emerged as the ‘six horns’ (satkotikam
vyakhyanam) of interpretation, one of several sets of interpretive strategies developed by the
‘Noble school’ (Arya) for the purpose of explaining the Guhyasamajatantra and its related
literature in the late 8™ through 10" century.®® Their hermeneutical systems were eventually
expanded and developed by others in a rapidly accelerating apologia for the tantric materials.

The implied critique suffusing such hermeneutics has seldom been recognized, yet is
inherent in the interpretive systems, much as an implied critique suffused some earlier Mahayanist
hermeneutics. The strategy is relatively straight forward. If, as the hermeneutists argue, the
language of the tantras is often not to be taken literally, but is some kind of coded, ‘twilight
language’ (as an overarching rubric has been called in modern terms), then those ritualists who
perform the practices described in detail in the tantras are mistaken in doing so. This argument
has been made at least since the early 9" century in various forms, sometimes articulated as
unfolding the ‘original intention” of the Buddha in proclaiming the tantras — the erotic or sensuous
language was but a method to attract those interested in physical desire so that they may access
the path to awakening.® In this exegesis, the tantras do not actually recommend the activities they
declare. Instead, they are a puzzle to be solved, a body of complex statements that seldom mean
what they say, but whose real import is obscure and requires elaborate procedures of interpretation
to tease reality out of their coded expressions. Others have argued that it is all imaginary, that the
real message is the psychological assault on the mind of the reader / listener, so that the tantras
are turned into a series of outrageous propositions that should not be taken at face value.®’

Such hermeneutics play into the culturally defined Indian supposition that reality is never
what it appears; this is part of the reason that there is no agreement by tantric interpreters on what

the ‘original intention’ of the tantras might be.®® Atisa (ca. 980-1054), for example, understood

8 The intellectual challenge and conceptual architecture of these kinds of hermeneutical systems cannot
be effectively subsumed into the Arya exegesis, as important as it was. For a review of some of these
ideas, see Arenes 2002.

8 These ideas are found as early as the revised version of the sGra byor bam po gnyis pa: Panglung
1994: 165, 170.

8 This is the position of Wedemeyer 2013: 125, who argues that the literal meaning is “close to
irrelevant.” See my review of his proposals: Davidson 2015.

8 péter-Daniel Sz4nt6 2016 has used my typification of the tension between scripture and exegesis as a
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that the behavior stated in the later tantras was veridical, and not to be engaged by monks at the
expense of their vows. Similarly, we have multiple manuals about the ingestion of various
polluting substances, and most received texts provide no hint that these behaviors are not to be
taken literally. In the face of such lack of unanimity, a defense of apologetic hermeneutics per se
invariably becomes the defense of a single hermeneutical tradition at the expense of others and
ignores the reality that the tantras had described offensive behaviors for more than a century prior
to the arrival of any such hermeneutical systems. Were such hermeneutics essential, we certainly
would have encountered similar interpretations in the documents and explanatory texts available
during this much earlier period.

The net result of the hermeneutics of Buddhist tantrism was a curious blend of astute
scholarship and excessive linguistic parsing of their various meanings. But it did set up an
extraordinary development — the tantras became, despite their language and origins, the object of
elaborate scholarship. By the 10" century, tantric scholarship had become a legitimate enterprise
for Indian monks and lay siddhas, with some admitting (like Gayadhara) that they seldom
practiced the meditations or yogas found in the actual scriptures at all.2° In the hands of such men,
the texts had become less vehicles of practice than instruments of intellectual virtuosity. Naturally,
specific individual works became the object of the majority of the exegetical procedure — the
Laghusamvara, the Hevajra, the Guhyasamaja, to name the more important — but this did not
dissuade others from new tantric compositions.

Indeed, the later period of Buddhist tantrism is marked by the shift from the emphasis on the
tantras per se, to an emphasis on the oral instructions (upadesa) handed down from iconic teachers
through a short line of disciples; perhaps this again represented the outbreak of efforts to subvert
the new legitimacy which the tantras had received.®® Often in such works, slight differences are
accorded great gravity under a heavy cloak of secrecy, in a manner similar to trade secrets in other
medieval environments. In all such realignments, the position of the charismatic siddha reigned
supreme, and even those not known as siddhas in their lifetimes eventually became so honored as

a part of the hagiographic imperative.

CONCLUDING OBSERVATIONS
For six centuries, tantric Buddhists developed ritual models that proved to be intrusive into the
monastic regimen, supporting some aspects and weakening others, while serving as a bridge to

medieval Indian society. The tantric reinterpretation of the Buddhist soteriological paradigm both

foil, even while largely agreeing with me in the process. There is perhaps an insufficient appreciation of
the permeable nature of the categories of Buddhavacana and Sastra, evident since the Abhidharma.

% Davidson 2005: 161-209.
% This phenomenon is explored in Davidson 2005: 149-60.
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reflected the medieval Indian scale of values and acted as an ideological basis facilitating
missionary activity outside of India in areas where the ideology of sacral kingship was a long-
standing paradigm. Outside of India, it became a vehicle for the distribution of an extraordinary
variety of cultural products — linguistics, astrology, medicine, mathematics, law, grand rituals, to
name but a few — all contributing to its positive success and reception. Conversely, within India,
the model proved much less successful, failing to stem the erosion of the Buddhist footprint. Thus
the legacy of tantric Buddhism is somewhat distorted, dominated by non-Indian institutional
voices in China, Tibet, Japan and Mongolia. All this begs that the surviving documents and the
archaeological legacy be studied thoroughly with increasingly sophisticated historical and
linguistic tools. More specifically, some of the forms of textual criticism employed in Biblical or

classical studies could be beneficially applied to tantric Buddhist documents.

Acknowledgments

I wish to thank Dr. Nicolas Morrissey for inviting me to contribute to this ‘ Vihara Project,” as
audacious and suggestive as it is. I also thank the KAKEN Research Group and the Japanese
Society for the Promotion of Sciences for supporting this project. I would also like to thank Dr.
Pia Brancaccio, Dr. Abhishek Amar, and Dr. Akira Shimada for proposing me to be involved with
the group. I thank Dr. Shimada for his penetrating questions on the draft of this paper. I am very
grateful for their support and their recognition of my modest contribution to the study of Indian
and esoteric Buddhism, and this opportunity to update my analysis. As Tibetans say, I cast my

brick so that others may offer their gold.

_31_



Bibliography

Abbreviations and Primary Sources

D.  Derge canon numbers
Ui Hakuju et al, eds. 1934. A Complete Catalogue of the Tibetan Buddhist Canons (Bkah-hgyur and Bstan-
hgyur). Sendai: Tohoku Imperial University.

T.  Taishd canon numbers

Taisho Shinshii Daizokyo. 100 volumes. Takakusu Junjird and Watanabe Kaikyoku et al., eds. 1924-35.
Tokyo: Daizokyokai.

Amoghapasahrdaya. D.682, D.901; T.1093-5.
Meisezahl, R.O. 1962. “The Amoghapasahrdaya-dharanr: The Early Sanskrit Manuscript of the Reiunji,
Critically Edited and Translated.” Monumenta Nipponica 17: 265-328.

Amoghapasamahakalparaja. D.686; T.1092.
Kimura Takayasu et al, eds. 1998-2011. “Transcribed Sanskrit Text of the Amoghapasakalparaja.” 7aisho
daigaku s0g0 bukkyo kenkyijo nenpo KIEREEHEFHEMITEAT R 20 (1998): 1-58; 21 (1999): 81-128; 22
(2000): 1-64; 23 (2001): 1-64; 26 (2004): 120-183; 32 (2010): 170-207; 33 (2011): 32—-64. (cited by ms.
folia)

Atanatikasitra.
Hoffmann, Helmut. 1939. Bruchstiicke des Atanatikasitra aus dem Zentralasiatischen Sanskritkanon der
Buddhisten. Kleinere Sanskrit-Text, Heft V. Leipzig: F.A. Brockhaus.

Bhadracaripranidhana. T.296, T.297.
Vaidya, P.L., ed. 1960. Gandavyiihasitra. Buddhist Sanskrit texts, No. 5. Darbhanga: Mithila Institute of
Post-Graduate Studies and Research in Sanskrit Learning: 428-36.

Bodhisattvabhami. D.4037; T.1579(15), T.1581, T.1582.
Dutt, Nalinaksha. 1966. Bodhisattvabhumi: Being the XV" section of Asangapada’s Yogacarabhumi. Tibetan
Sanskrit Works Series, Volume VII. Patna: K.P. Jayaswal Research Institute.

Wogihara Unrai. 1971 (1930-6). Bodhisattvabhimi: A Statement of the Whole Course of the Bodhisattva
(being the fifteenth section of Yogacarabhumi). Tokyo: Sankibo Buddhist Book Store.

Dakarnava. D.372. (full title: Sridakarnavamahayoginitantrardja).
Dharanisamgraha. T.901.
Gaoseng faxian zhuan. T2085.

Guhyasamaja. D. 442; T.885.
Matsunaga Yukei. 1978. The Guhyasamaja Tantra. Osaka: Toho Shuppan.

Hevajra. D.417; T.892.
Snellgrove, David L. 1959. The Hevajra Tantra: A Critical Study. London Oriental Series, Volume 6. 2 parts.
London: Oxford University Press.

Karandavyiihasitra. T.1050.
Bhattacharya, Buddhadev. 2016. Karandavyitha Satra: A Bi-lingual Critical Edition for the First Time from
Sanskrit-Tibetan Manuscripts with an Introduction. New Delhi: Kaveri Books.

Mette, Adelheid. 1997. Die Gilgitfragmente des Karandavyiha. Indica et Tibetica 29. Swisttal-Odendorf:
Indica et Tibetica.

_32_



RINDAS Series of Working Papers 34

Vaidya, P.L. 1961. Mahayana-Satra-Samgraha, Part 1. Buddhist Sanskrit Texts, No. 17. Darbhanga: Mithila
Institute of Post-Graduate Studies and Research in Sanskrit Learning: 258-308.

Laghusamvara. D.368.
Gray, David B. 2012. The Cakrasamvara Tantra (The Discourse of Sri-Heruka): Editions of the Sanskrit and
Tibetan Texts. New York: American Institute of Buddhist Studies.

*Mahadharmadipadharanisatra. T.1340.

Mahamayirividyarajir. D.559; T.982-8.
Takubo Shiiyo. 1972. Arya-Maha-Mayiri Vidyarajir. Tokyo: Sankibo.

Mahaparinirvanasatra. T.5, T.6.

Waldschmidt, Ernst. 1950-51. Das Mahaparinirvanasitra: Text in Sanskrit und Tibetisch, verglichen mit dem
Pali nebst einer Ubersetzung der chinesischen Entsprechung im Vinaya der Milasarvastivadins. Teil 1-3.
Berlin: Deutschen Akademie der Wissenschaften zu Berlin.

Mahavagga.
Oldenburg, H. 1879-83. The Vinaya Pitakam: One of The Principal Buddhist Holy Scriptures in the Pali
Language. Volume 1. The Mahdvagga. London: Williams and Norgate.

Mahavastu.
Marciniak, Katarzyna. 2020. The Mahavastu: A New Edition. Biblioteca Philologica et Philosophica
Buddhica XIV/2. Tokyo: International Research Institute for Advanced Buddhology, Soka University.

Senart, Emile. 1882-97. Le Mahavastu: Text Sanscrit publié pour la premié fois. Paris: I’ Imprimerie
Nationale.

Manavadharmasastra.
Olivelle, Patrick, ed. & trans. 2005. Manu’s Code of Law: A Critical Edition and Translation of the Manava-
Dharmasastra. Oxford: Oxford University Press.

Manjusrinamasamgiti. D.360; T.1187-90.

Davidson, Ronald M. 1982. “The Litany of Names of Mafijusri: Text and Translation of the Mafijusri-
namasamgiti.” In Michel Strickmann, ed. Tantric and Taoist Studies in Honour of R.A. Stein. Mélanges
chinois et bouddhiques 20. Brussels: Institut Belge des Hautes Etudes Chinoises: 1-69.

Manjusriyamilakalpa. T.1191.

Sastri, T.Ganapati. 1920-5. Aryamanjusrimiilakalpa. 3 parts. Trivandrum Sanskrit Series, Numbers 70, 76,
84. Trivandrum: Oriental Manuscripts Library of the University of Travancore.

*Miilamantra. T.1007.

Ratnavali.
Bhattachary, Ashokanath and Maheshwar Das Kavyatirth, eds. 1939. Ratnavali of Emperor Shri Harsha.
Calcutta: Modern Book Agency.

Cappeller, Carl. 1909. In Richard Garbe, ed., Otto Bohtlingk’s Sanskrit-Chrestomathie: Dritte Verbesserte
und Vermehrte Auflage. Leipzig: H. Haessel: 326-82.

Chakravarti, Sris Chandra. 1902. The Ratnavali: A Sanskrit Drama by Sriharsha. Dacca: Hari Ram Dhar,
Ashutosh Library.

Kale, M.R. 1921. The Ratnavali of Sri Harsa-Deva. Delhi: Motilal Banarsidass.

Santiparvan.
Belvalkar, Shripad Krishna. 1954-61. The Mahabharata, Volumes 13—16. Poona: Bhandarkar Oriental
Research Institute.

Sarvabuddhasamayoga. D.366.

Sarvadurgatiparisodhana. D.483.

Skorupski, Tadeusz. 1983. The Sarvadurgatiparisodhana Tantra: Elimination of All Evil Destinies. Delhi:
Motilal Banarsidass.

_33_



Sarvamandalasamanyavidhinamguhyatantram. D.806; T.897.

Sarvatathagatatattvasamgraha. D.479; T.865, T.882.

Yamada Isshi. 1981. Sarva-Tathagata-Tattva-Sangraha Nama Mahayana-Satra: A critical edition based on a
Sanskrit manuscript and Chinese and Tibetan transiations. New Delhi: International Academy of Indian
Culture.

Shunzhonglin yiru daboreboluomijing [ 3 N AN R AR 224%. T.1565.
Sriparamadhya. T.244.

Subahupariprcchasitra. D.805; T.895, T.896.

Susiddhikarasatra. D.807; T.893.

Suvarnabhasottamasitra. D.555-7, T.663-5.

Nobel, Johannes, ed. 1937. Suvarnabhasottamasitra. Das Goldglanz-Sitra: Ein Sanskrittext des Mahayana-
Buddhismus. Leipzig: Otto Harrassowitz.

Skjeerve, Prods Oktor. 2004 This Most Excellent Shine of Gold, King of Kings of Sutras: The Khotanese
Suvarnabhasottamasitra. 2 volumes. Harvard University: Department of Near Eastern Languages and
Civilizations.

Usnisavijayadharani. D.594-8; T.967-71, T.974, T.978.
Vajrasekharatantra. D.480.

Varnarhavarnastotra. D.1138.

Hartmann, Jens-Uwe. 1987. Das Varnarhavarnastotra des Matrceta. Sanskrittexte aus den Turfanfunden XII.
Gottingen: Vandenhoeck & Ruprecht.

Vimalakirtinirdesasitra. T.475-9.

Study Group on Sanskrit Buddhist Literature, ed. 2006. Vimalakirtinirdesa: A Sanskrit Edition Based upon
the Manuscript Newly Found at the Potala Palace. Tokyo: Taisho University Press.

Wufoding sanmei tuoluonijing T {#5]H —HRFBEEELE. T.952.
Yizi foding lunwangjing —=Fff8EHTF4%. T.951.

Secondary Sources

Anderson, Siwan, Patrick Francois, and Ashok Kotwal. 2015. “Clientelism in Indian Villages.” American
Economic Review 105/6: 1780-1816.

Arenes, Pierre. 2002. “ Herméneutique des Tantra: Le Ye Shes Rdo Rje Kun Las Btus Pa’i Rgyud Las "Byung Ba’i
Rgyan Bdun Rnam Par Dgrol Ba de Sraddhakaravarman.” In Henk Blezer, ed., Religion and Secular Culture
in Tibet. Tibetan Studies II: PIATS 2000. Leiden: Brill: 163-83.

Baab, Lawrence A. 1975. The Divine Hierarchy: Popular Hinduism in Central India. New York: Columbia
University Press.

Balogh, Daniel. 2019. Inscriptions of the Aulikaras and Their Associates. Berlin: de Gruyter.

Bisschop, Peter C. 2018. Universal Saivism: The Appeasement of All Gods and Powers in the Santyadhyaya of the
Sivadharmasastra. Leiden: Brill.

Bloomfield, Maurice. 1899. The Atharvaveda. Strasburg: Triibner.

Braarvig, Jens. 1985. “Dharani and Pratibhana : Memory and Eloquence of the Bodhisattvas.” Journal of the
International Association of Buddhist Studies 8/1: 17-29.

Bronkhorst, Johannes. 2011. Buddhism in the Shadow of Brahmanism. Leiden: Brill.

Cana, Dora-Alexandra. 2015. “Understanding Magic: Magical Thinking and the Generation Gap.” International
Journal of Communication Research 5/3: 209-17.

Cecil, Elizabeth A. 2020. Mapping the Pisupata Landscape: Narrative, Place, and the Saiva Imaginary in Early
Medieval North India. Leiden: Brill.

_34_



RINDAS Series of Working Papers 34

Chattopadhyaya, Brajadulal. 1994. The Making of Early Medieval India. Delhi: Oxford University Press.

Coomaraswamy, Ananda. 1938. “Usnisa and Chatra: Turban and Umbrella.” 7he Poona Orientalist: A Quarterly
Journal Devoted to Oriental Studies 3/1: 1-19.

Davidson, R. M. 1991. “Reflections on the Mahesvara Subjugation Myth: Indic Materials, Sa-skya-pa Apologetics,
and the Birth of Heruka.” Journal for the International Association of Buddhist Studies 14/2: 197-235.

——. 2002a. Indian Esoteric Buddhism: A Social History of the Tantric Movement. New York: Columbia
University Press.

—— 2002b. “Reframing Sahaja: Genre, Representation, Ritual and Lineage.” Journal of Indian Philosophy 30: 45—
83.

——. 2005. Tibetan Renaissance: Tantric Buddhism in the Rebirth of Tibetan Culture. New York; Columbia
University Press.

—— 2006. “Observations on the Problem of Secret Signs in the Tantras: An Essay in Criticism.” Delivered at the
13" World Sanskrit Conference, Edinburgh, Scotland.

——. 2009. “Studies in Dharant Literature I: Revisiting the Meaning of the Term Dharani.” Journal of Indian
Philosophy 37/2: 97-147.

——. 2012. “Some Observations on an Usnisa Abhiseka Rite in Atikiita’s Dharanisamgraha.” In Istvan Keul, ed.,
Transformations and Transfer of Tantra in Asia and Beyond, Berlin: de Gruyter: 77-97.

——. 2014a. “Studies in Dharaniliterature II: Pragmatics of dharanis.” Bulletin of the School of Oriental and
African Studies 77/1: 5-61.

——. 2014b. “Studies in Dharani Literature III: Seeking the parameters of a Dharani-pitaka, the Formation of the
Dharanisamgrahas, and the Place of the Seven Buddhas. In Richard K. Payne, ed., Scripture: Canon. Text:
Context — Essays Honoring Lewis Lancaster. Berkeley: Institute of Buddhist Studies and BDK America:
119-80.

—— 2015. “Review of Christian K. Wedemeyer, Making Sense of Tantric Buddhism: History Semiology and
Transgression in the India Traditions.” History of Religions 54/3: 371-75.

——. 2017a. “Magicians, Sorcerers and Witches: Considering Pre-tantric, Non-sectarian Sources of Tantric
Practices.” Religions 8: 188. Accessed October 5, 2021. doi:10.3390/rel8090188.

——. 2017b. “Studies in Dharani Literature IV: A Naga Altar in 5% Century India.” In Istvdn Keul, ed.,
Consecration Rituals in South Asia. Leiden: Brill: 123-70.

——. 2019. “Revisiting the Magjusriyamilakalpa’s Painting Chapters.” In Dan Arnold, Cécile Ducher, and Pierre-
Julien Harter, eds, Reasons and Lives in Buddhist Traditions. Studies in Honor of Matthew Kapstein.
Somerville: Wisdom Publications: 71-82.

——. forthcoming. “More Pre-Tantric Sources of Tantrism: Skulls and Skull-cups.” In Andrea Acri and Paolo E.
Rosati, eds, Tantra, Shamanism and Magic: Experiences, Practices, and Practitioners at the “Margins” of
South and Southeast Asia. Under review.

Deeg, Max. 2005. Das Gaoseng-Faxian-Zhuan als religionsgeschichtliche Quelle. Wiesbaden: Harrassowitz.

Dehejia, Vidya. 1992. “The Collective and Popular Basis of Early Buddhist Patronage: Sacred Monuments, 100
BC-AD 250.” In Barbara Stoler Miller, ed., 7he Powers of Art: Patronage in Indian Culture. Delhi: Oxford
University Press: 35-45.

Dessein, Bart. 2003. “The Glow of the Vow of the Teacher Samantabhadra  Puxian Pusa Xing Yuan Zan’ (T.297)
Samantabhadracaryapranidhanaraja.” Acta Orientalia Academiae Scientiarum Hungaricae 56.2/4: 317-38.

Deyell, John S. 1990. Living Without Silver: The Monetary History of Early Medieval North India. Delhi: Oxford
University Press.

——. 2001. “The Gurjara-Pratiharas.” In Ranabir Chakravarti, ed., Trade in Farly India. Delhi: Oxford University
Press: 396-415.

Deyell, John S. and Rila Mukherjee, eds. 2019. From Mountain Fastness to Costal Kingdoms: Hard Money and
‘Cashless’ Economies in the Medieval Bay of Bengal World. New Delhi: Manohar.



Drewes, David. 2011. “ Dharmabhanakas in Early Mahayana.” Indo-Iranian Journal 54: 331-72.

Einoo Shingo. 2005. “The Formation of Hindu Ritual.” In Shingo Einoo and Jun Takashima, eds, From Material to
Deity: Indian Rituals of Consecration. New Delhi: Manohar: 7—49.

Firestone, Reuven. 2003. “The Qur’an and the Bible: Some Modern Studies of Their Relationship.” In John C.
Reeves, ed., Bible and Qur’an. Essays in Scriptural Intertextuality. Atlanta: Society of Biblical Literature: 1—
22.

Fleet, John Faithfull. 1888. Ilnscriptions of the Early Gupta Kings and Their Successors. Corpus Inscriptionum
Indicarum, Volume III. Calcutta: Superintendent of Government Printing.

Francis, Emmanuel. 2013—17. Le discours royal dans I’Inde du Sud ancienne: Inscriptions et monuments pallava
(AVeme_[Xeme sjecles). Louvain-la-Neuve: Université catholique de Louvain, Institut Orientaliste.

Furui Ryosuke. 2013a. “Brahmanas in Early Medieval Bengal: Construction of their Identity, Networks and
Authority.” Indian Historical Review 40/2: 223-48.

——. 2013b. “Merchant groups in early medieval Bengal: With special reference to the Rajbhita stone inscription of
the time of Mahapala I, Year 33.” Bulletin of the School of Oriental and African Studies 73/3: 391-412.

——. 2017. “Brahmanas in Early Medieval Bengal: Data of Inscriptional References.” In Nobuhiro Ota, ed., Zen-
kindai minami-ajia shakai ni okeru matomari to tsunagari BT FE 7 T HRICBIF A E L EV L o7
73 V) | Clustering and Connections in Pre-Modern South Asian Society. Tokyo: Research Institute for
Languages and Cultures of Asia and Africa, Tokyo University of Foreign Studies: 181-216.

——. 2020. Land and Society in Early South Asia. London and New York: Routledge.

Geiger, Abraham. 1833. Was hat Mohammed aus dem Judenthume aufgenommen: eine von der Konigl.
Preussischen Rheinuniversitit gekronte Preisschrift. Bonn: Baaden.

Ghosh, Suchandra. 2015. “A Hoard of Copper Plates: Patronage and the Early Valkha State.” Studies in History
31/1: 1-29.

Giebel, Rolf W. 1995. “The Chin-kang-ting ching yii-ch’ieh shih-pa-hui chih-kuer: An Annotated Translation.”
Naritasan bukkyo kenkyi kiyo 1% H [L{AZW FEACEE | Journal of Naritasan Institute for Buddhist Studies
18: 107-201.

Gold, Ann Grodzins. 2008. “Deep Beauty: Rajasthani Goddess Shrines Above and Below the Surface.”
International Journal of Hindu Studies 12/2: 153-79.

Goodall, Dominic and Harunaga Isaacson. 2016. “On the Shared ‘Ritual Syntax’ of the Early Tantric Traditions.”
In Dominic Goodall and Harunaga Isaacson, eds, 7antric Studies: Fruits of a Franco-German Project on
Early Tantra. Pondichéry: Institut Francais de Pondichéry: 1-76.

Gopal, Lallanji. 1989. The Economic Life of Northern India, c. A.D. 700—1200. 2" revised edition. Delhi: Motilal
Banarsidass.

Gopathabrahmana. Dieuke Gaastra, ed. 1916. Das Gopatha Brahmana. Leiden: Brill.
Graf, Joerg. 2001. Vidyadharas. Frankfurt am Main: Peter Lang.

Granoff, Phyllis. 2004. “Images and Their Ritual Use in Medieval India: Hesitations and Contradictions.” In Phyllis
Granoff and Koichi Shinohara, eds, Images in Asian Religions: Texts and Contexts. Vancouver: University
of British Columbia Press: 20-55.

Greene, Eric M. 2021. Chan Before Chan: Mediation, Repentance, and Visionary Experience in Chinese Buddhism.
Honolulu: University of Hawai‘i Press.

Griffiths, Arlo. 2004-5. “Tumburu: A Deified Tree.” Bulletin d’études indiennes 22-3: 249-64.

Habata Hiromi. 2021. “Did the Bodhisattva- Vinaya Exist? The Situation of the Bodhisattva Precepts in India before
Their Systematization.” Eastern Buddhist 49/1&2: 13-24.

Hikosaka Shu. 1989. Buddhism in Tamilnadu: A New Perspective. Madras: Institute of Asian Studies.

Hirakawa Akira. 1963. “The Rise of Mahayana Buddhism And Its Relationship to the Worship of Stupas.”
Memoirs of the Research Department of the Toyo Bunko 22: 57-106.

_36_



RINDAS Series of Working Papers 34

Jackson, Roger R. 2004. 7antric Treasures: Three Collections of Mystical Verse from Buddhist India. Oxford:
Oxford University Press.

Kangle, R.P. 1965. The Kautiliya Arthasastra. 3 parts. Bombay: University of Bombay.

Klimburg-Salter, Deborah. 2010. “Cultural Mobility, a Case Study: the Crowned Buddha of the Kabul Shah.” In
Michael Alram et al, eds, Coins, Art and Chronology II: The First Millennium C.E. in the Indo-Iranian
Borderlands. Vienna: Osterreichische Akademie der Wissenschaften: 39—56.

Knox, Robert. 1992. Amaravati: Buddhist Sculpture from the Great Stipa. London: British Museum Press.
Krishan, Y. 1971. “The Origin of the Crowned Buddha Image.” East and West21/1-2: 91-6.

Kulke, Hermann. 1993. Kings and Cults: State Formation and Legitimation in India and Southeast Asia. New
Delhi: Manohar.

——. 1997. “Some Observations on the Political Functions of Copper-Plate Grants in Early Medieval India.” In
Bernhard Kolver, ed., Recht, Staat und Verwaltung im klassischen Indien. Berlin: de Gruyter: 237—43.

Kuo Li-ying. 1994. Confession et contrition dans le bouddhisme chinois du V* au X® siécle. Paris: Publications de
I’Ecole Francaise d’Extréme-Orient.

Kvaerne, Per. 1977. An Anthology of Buddhist Tantric Songs: A Study of the Caryagiti. Oslo: Universitetsforlaget.

Lewis, Todd T. 2010. “Ritual (Re-)Consecrations of Personal Identity: Newar Buddhist Life-Cycle Rites and
Identity among the Uray of Kathmandu.” In Astrid Zotter and Christof Zotter, eds, Hindu and Buddhist
Initiations in India and Nepal. Wiesbaden: Harrassowitz: 183-95.

Lubin, Timothy. 2016. “Baudhayaniya Contributions to Smarta Hinduism.” In Jan E.M. Houben, Julieta Rotaru,
and Michael Witzel, eds, Vedic Sakhas: Past, Present, Future. Proceedings of the Fifth International Vedic
Workshop, Bucharest 201 1. Cambridge: Department of South Asian Studies, Harvard University: 591-606.

Ludvik, Catherine. 2006. Recontextualizing the Praises of a Goddess. Italian School of East Asian Studies
Occasional Papers 10. Kyoto: Scuola Italiana di Studi sull’Asia Orientale.

MacQueen, Graeme. 1981. “Inspired Speech in Early Mahayana Buddhism 1. Religion 11: 303—-19.
——. 1982. “Inspired Speech in Early Mahayana Buddhism II.” Religion 12: 49-65.

Mallinson, James. 2020. “The Amutasiddhi: Hathayoga’s Tantric Buddhist Source Text.” In Dominic Goodall et al.,
eds, Saivism and Tantric Traditions: Essays in Honour of Alexis G.J.S. Sanderson. Leiden: Brill: 409-25.

Mankodi, K. 2009. “To What God Shall We Render Homage in the Temple at Modhera?” In Gerd J.R. Mevissen
and Arundhati Banerji, eds, Prajiadhara: Essays on Asian Art, History, Epigraphy and Culture in Honour of
Gouriswar Bhattacharya. New Delhi: Kaveri Books: 177-98, Plates 18.1-17.

Meister, Michael. 1986. “Regional Variations in Matrka Conventions.” Artibus Asiae 47/3—4: 233-62.

Mevissen, Gerd J.R. 2006. Aditya, Grahas, and other Deities of Time and Space on Sirya Sculptures,
predominantly from Bengal Kolkata: Centre for Archaeological Studies & Training.

——. 2012. “Figurations of Time and Protection: Sun, Moon, Planets and Other Astral Phenomena in South Asian
Art.” In Dietrich Boschung and Corinna Welssels-Mevissen, eds, Figurations of Time in Asia. Munich:
Wilhelm Fink: 82—-147.

——. 2016. “The Lost Stirya Temple of Patharghata (Bihar).” In Vincent Leféevre, Aurore Didier, and Benjamin
Mutin, eds, South Asian Archaeology and Art 2012, Volume 2. Turnhout: Brepols: 567-88.

Mirashi, Vasudev Vishnu. 1955. Inscriptions of the Kalachuri-Chedi Era. Corpus Inscriptionum Indicarum IV, 2
parts. New Delhi: Director General, Archaeological Survey of India.

—— 1963. Inscriptions of the Vakatakas. Corpus Inscriptionum Indicarum V. Ootacamund: Government
Epigraphist for India.

Mitra, Sisir Kumar. 1982. The Nitisara or the Elements of Polity by Kamandaki. Calcutta: Asiatic Society.

Mukherji, Parul Dave. 2001. The Citrasiitra of the Visnudharmottarapurana. New Delhi: Indira Gandhi National
Centre for the Arts.



Nance, Richard. 2008. “Indian Buddhist Preachers Inside and Outside the Sutras.” Religion Compass2: 1-26.

Nath, Vijay. 2001. Puranas and Acculturation: A Historico-Anthropological Perspective. New Delhi: Munshiram
Manobharlal.

Njammasch, Marlene. 2001. Bauern, Buddhisten und Brahmanen: Das friihe Mittelalter in Gujarat. Wiesbaden:
Harrassowitz.

Padigar, Shrinivas V. 2010. Inscriptions of the Calukyas of Badami (c. 543-757 A.D.). Bangalore: Indian Council
of Historical Research, Southern Regional Centre.

Panglung, Jampa L. 1994. “New Fragments of the sGra-sbyor bam-po giis-pa.” East and West 44/1: 161-72.
Puri, B.N. 1986. The History of the Gurjara-Pratiharas. 2™ revised edition. New Delhi: Munshiram Manoharlal.

Radich, Michael. 2014. “On the Sources, Style and Authorship of the Synoptic Suvarnaprabhasottama-sitra' T 664
Ascribed to Paramartha (Part 1).” Annual Report of the International Research Institute for Advanced
Buddhology XVII: 207-44.

Ramesh, K.V. and S. P. Tewari. 1990. A Copper-Plate Hoard of the Gupta Period from Bagh, Madhya Pradesh.
New Delhi: Archaeological Survey of India.

Ratié, Isabelle. 2010. “The Dreamer and the Yogin: On the relationship between Buddhist and Saiva idealisms.”
Bulletin of School of Oriental and African Studies 73/3: 437-78.

Rees, Gethin. 2009. “A Hiatus in the Cutting of Buddhist Caves in the Western Deccan.” Ancient Asia2: 119-34.

——. 2018. “Monastic Architecture, Monastic Community: A Study of Donative Inscriptions from the Rock-Cut
Monasteries of the Western Ghats.” In Vincent Lefevre, Aurore Didier, and Benjamin Mutin, eds, South
Asian Archaeology and Art 2012, Volume 2. Turnhout: Brepols: 616-29.

Saindon, Marcelle. 2004. “Le Buddha comme Avatara de Visnu et le Mythe de Raji.” Indo-Iranian Journal 47/1:
17-44.

Sanderson, Alexis. 2001. “History Through Textual Criticism in the study of Saivism, the Paficaratra and the
Buddhist Yoginitantras.” In Frangois Grimal, ed., Les Sources et le Temps: Sources and Time, A colloquium
Pondicherry 11-13 January 1997. Pondicherry: Institut francais de Pondichéry: 1-47.

——.2009. “The Saiva Age: The Rise and Dominance of Saivism during the Early Medieval Period.” In Shingo
Einoo, ed., Genesis and Development of Tantrism. Tokyo: Institute of Oriental Culture, University of Tokyo:
41-349.

——. 2013. “The Impact of Inscriptions on the Interpretation of Early Saiva Literature.” Indo-Iranian Journal 56/3—
4:211-44.

Sax, William. 2008. God of Justice: Ritual Healing and Social Justice in the Central Himalayas. New York: Oxford
University Press.

Schmiedchen, Annette. 2013. “Patronage of Saivism and Other Religious Groups in Western India under the
Dynasties of the Kataccuris, Gurjaras and Sendrakas from the 5" to the 8" Centuries.” Indo-Iranian Journal
56: 349-63.

——. 2014. Herrschergenealogie und religidses Patronat: Die Inschriftenkultur der Rastrakiitas, Siliharas und
Yadavas (8. Bis 13. Jahrhundert). Leiden: Brill.

Schneider, Johannes. 2015. “A Buddhist Perspective of the Buddhavatara.” Annals of the Bhandarkar Oriental
Research Institute 96: 77-93.

Schopen, Gregory. 1996. “The Lay Ownership of Monasteries and the Role of the Monk in Milasarvastivadin
Monasticism.” Journal of the International Association of Buddhist Studies 19/1: 8§1-126; reprinted in 2004.
Buddhist Monks and Business Matters. Still More Papers on Monastic Buddhism in India. Honolulu:
University of Hawai‘i Press: 219-59.

Sharf, Robert. 2017. “Buddhist Veda and the Rise of Chan.” In Yael Bentor and Meir Shahar, eds, Chinese and
Tibetan Esoteric Buddhism. Leiden: Brill: 85—120.

Sharkey, Gregory. 2001. Buddhist Daily Ritual: The Nitya Puja in Kathmandu Valley Shrines. Bangkok: Orchid
Press.

_38_



RINDAS Series of Working Papers 34

Sharma, Brijendra Nath Sharma. 1973. “Revanta in Literature, Art and Epigraphs.” East and West 23/1-2: 155-68.

Shastri, Ajay Mitra. 1995. Inscriptions of the Sarabhapuriyas, Pinduvamsins and Somavamsins. 2 volumes. New
Delhi: Indian Council of Historical Research.

——. 1997. Vakatakas: Sources and History. New Delhi: Aryan Books International.

Shinohara Koichi. 2014. Spells, Images and Mandalas: Tracing the Evolution of Esoteric Buddhist Rituals. New
York: Columbia University Press.

Shrimali, Krishna Mohan. 1987. Agrarian Structure in Central India and the Northern Deccan: A Study in Vakataka
Inscriptions. New Delhi: Munshiram Manoharlal.

Sircar, D.C. 1965. Select Inscriptions Bearing on Indian History and Civilization. Volume 1. 2™ edition, revised
and enlarged. Calcutta: University of Calcutta.

Srivastava, V.C. 1972. Sun-Worship in Ancient India. Allahabad: Indological Publications.

—— 1996. Revision in the Puranic Sun-Cult. Varanasi: Department of Ancient Indian History, Culture and
Archaeology, Banaras Hindu University.

Stephenson, Jackson. 2020. “Love me for the Sake of the World: ‘Goddess Songs’ in Tantric Buddhist Mandala
Rituals.” Religions 11/3: 124. Accessed October 5, 2021. doi:10.3390/rel11030124.

Subramanian, K.R. 1932. Buddhist Remains in Andhra, and The History of Andhra between 225 & 610 A.D.
Madras: Diocesan Press.

Szant6, Péter-Daniel. 2016. “On the Permeable Boundary between Exegesis and Scripture in Late Tantric Buddhist
Literature.” In Dorji Wangchuk, ed., Cross-Cultural Transmission of Buddhist Texts: Theories and Practices
of Translation. Hamburg: Department of Indian and Tibetan Studies, Universitit Hamburg: 315-34.

Talbot, Cynthia. 2001. Precolonial India in Practice: Society, Region, and Identity in Medieval Andhra. Oxford:
Oxford University Press.

Tatz, Mark. 1986. Asanga’s Chapter on Ethics with the Commentary of Tsong-Kha-Pa, The Basic Path to
Awakening, The Complete Bodhisattva. Lewiston/Queenston: Edwin Mellen Press.

Thaplyal, Kiran Kumar. 1985. Inscriptions of the Maukharis, Later Guptas, Puspabhiitis and Yasovarman of
Kanauj. New Delhi: Indian Council of Historical Research.

——. 1996. Guilds in Ancient India: A Study of Guild Organization in Northern India and Western Deccan from
circa 600 BC to circa 600 AD. New Delhi: New Age International.

Tournier, Vincent. 2018. “A Tide of Merit: Royal Patrons, Tamraparniya monks, and the Buddha’s Awakening in
5th—6th century Andhradesa.” Indo-Iranian Journal 61/1: 20-96.

Twist, Rebecca L. 2018. “Images of the Crowned Buddha along the Silk Road: Iconography and Ideology.”
Humanities 7: 91. Accessed October 5, 2021. doi:10.3390/h7040092.

van der Veer, Peter. 1994. “Syncretism, multiculturalism and the discourse of tolerance.” In Charles Stewart and
Rosalind Shaw, eds, Syncretism / Anti-Syncretism: The Politics of Religious Synthesis. London: Routledge:
185-99.

Vira, Raghu and Lokesh Chandra. 1967. A New Tibeto-Mongol Pantheon, Part 15. New Delhi: International
Academy of Indian Culture.

von Rospatt, Alexander. 2010. “Remarks on the Consecration Ceremony in Kuladatta’s Kriyasamgrahapafjika and
its Development in Newar Buddhism.” In Astrid Zotter and Christof Zotter, eds, Hindu and Buddhist
Initiations in India and Nepal. Wiesbaden: Harrassowitz: 197-260.

von Stietencron, H. 1985. “Brahmanen als Integratoren und Interpreten von Regionaltraditionen.” In Hermann
Kulke and Dietmar Rothermund, eds, Regionale Tradition in Siidasien. Wiesbaden: Steiner: 23—-56.

Wayman, Alex. 1977. Yoga of Guhyasamaja: The Arcane Lore of Forty Verses. Delhi: Motilal Banarsidass.

Wedemeyer, Christian K. 2013. Making Sense of Tantric Buddhism: History, Semiology and Transgression in the
Indian Traditions. New York: Columbia University Press.

_39_



Wessels-Mevissen, Corinna. 2001. 7he Gods of the Directions in Ancient India: Origin and Early Development in
Art and Literature (until c. 1000 A.D.). Berlin: Dietrich Reimer.

White, David. 2009. Sinister Yogis. Chicago: University of Chicago Press.

Zin, Monika. 2003. “The uspisa as a Physical Characteristic of the Buddha’s Relatives and Successors.” Silk Road
Art and Archaeology 9: 107-29.

Zwalf, W. 1996. A Catalogue of the Gandhara Sculpture in the British Museum. 2 volumes. London: British
Museum Press.

_40_



RINDAS Series of Working Papers 34

Trajectories of Buddhist Monasteries

after the Gupta Era:
An Archaeological Survey

Akira Shimada (SUNY New Paltz)

INTRODUCTION

Since Xuanzang’s famous 7"-century travelogue mentions the dilapidation of the old monasteries,
numerous ‘heretic’ shrines, and the killing of monks by non-Buddhist rulers, it has been generally
agreed that Indian Buddhist monasticism was losing its strong presence in the subcontinent by
that time. However, it remains largely unexplored through archaeological and art-historical
materials the way in which this decline happened in different parts of the subcontinent and how
local samghas coped with these changes. A major problem behind this scholarly gap is the
fragmentary and incomprehensive nature of such data. Over the course of generations, studies of
Indian Buddhist art and archaeology focused on the documentation of sites to address particular
kinds of questions, such as the chronology of the monuments and the iconography of the sculp-
tures. The knowledge provided by them is often too specific to be consulted by non-specialists.
Since these studies tended to focus on the premier monuments and sculptures from extensive
monastic sites, their interpretations have not always proven useful to understanding the less-
extensive sites that did not have such ‘masterpieces’.

As an attempt to amend such a scholarly lacuna, the art and archaeology group of the
VIHARA project has developed two projects since 2018: a database of Buddhist monastic sites
from the Gupta period (ca. 320-550 CE) onward, and field surveys of the principal monastic sites
by regions. Our database thus far lists more than 300 sites of Buddhist monastic remains with
metadata, such as GIS location, date, excavated remains, artifacts, and references. To examine the
regional development of Buddhist monasteries, our field surveys covered not only the strong foot-
holds of Buddhism in the post-Gupta period, such as Bihar and Odisha, but also the peripheral
regions including Andhradesa (current states of Andhra Pradesh and Telangana), North Konkan
(Maharashtra), western Malwa (Madhya Pradesh and Rajasthan), and southern Kosala
(Chhattisgarh).

Based on the materials collected through this fieldwork, this chapter will present some

tentative observations on the transformation of Buddhist monasteries in the late Gupta and post-
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Gupta periods, dated to between the late 5" and 8" century CE. This discussion consists of two
sections. By combining quantitative analysis of the archaeological data with epigraphic, textual,
and art-historical evidence, the first section provides a brief overview of the chronological
development of Buddhist monasteries in different parts of the subcontinent, between the 3™
century BCE and 7"-8" centuries CE. Based on the field surveys, the second section will highlight
some hitherto unnoticed features of the Buddhist monasteries in the post-Gupta period and their

implications.

REGIONAL DEVELOPMENT OF INDIAN BUDDHIST MONASTERIES

Early Period

Despite the existence of textual references to several monasteries at the time of the Buddha, the
extant Buddhist architectural record does not reveal any structure that can be dated prior to the
Maurya period (ca. 3" century BCE).! As the earliest structures are, with little exception, stipas,
it is unclear what kind of residential architecture ( viharas) monks lived in during this period.? The
obscure nature of early monastic architecture contrasts with the material evidence from the post-
Maurya period (ca. 2"-1% centuries BCE). Based on collective patronage, particularly of urban
elites, this period saw the significant growth of Buddhist monastic sites, especially in the lower
Krishna valley of coastal Andhra and the north Konkan of the western Deccan (Heitzman 1984:
131). Early rock-cut monasteries of the Deccan created in this period also provide evidence of the
general layout of Buddhist monasteries consisting of several vzharas and at least one stipa. In the
subsequent Kusan—-Satavahana periods (ca. 183" centuries CE), the construction of Buddhist
monasteries further developed in coastal Andhra, the western Deccan, and parts of the northwest
such as Gandhara and its surroundings (Heitzman 1984: 131). Unlike the earliest viharas, some
viharas of this period created space for worship inside the buildings. Viharas with a rectangular
courtyard surrounded by monastic cells became a standard architectural type in the Deccan, the

Gangetic valley, and Taxila in the northwestern region (Fig. 1).® Additional components of

1 As for the dating of the earliest Buddhist sites, see Hartel 1991-2. A recent archaeological discovery that
may revise this dating is Lumbini. Excavations by Durham University revealed the trait of the wooden railing
at the earliest level of the Mayadevi temple there. The excavation dated the structural activity to the 6
century BCE. See Coningham et. al. 2013; UNESCO 2013: 81.

2 Since Sanchi and its neighboring sites in Vidisha preserve a good number of rock-shelters surrounding
the stipas, the earliest monasteries may have consisted of stipas and simple monastic residences with
natural and perishable materials (Shaw 2007: 87). Similar rock shelters with early inscriptions were also
found in several monastic sites in Sri Lanka (Bandaranayake 2009: 23).

% There are local variations in this type of viharas. In the western Deccan, they have pillared verandahs
that open onto the courtyards and cells. Contemporary viharas in Andhra do not have such verandahs.
Rows of monastic cells surrounding the courtyard do not connect at their ends. In the northwestern
region, the viharas in Taxila closed the courtyard with cells on all four sides. One could enter the viharas
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monastic buildings, such as pillared halls (mandapa), kitchens, refectories, and bathrooms, also
appeared in the monasteries.* The archaeological evidence thus shows a continuous development
of Indian Buddhist monasteries until the 3™ century CE. Since there are few examples of non-
Buddhist religious architecture in this period, Buddhist stipas and viharas most likely dominated

the religious landscape of the subcontinent.

Regional Developments after the 3™ century CE

Deccan

When the rule of the Satavahanas declined in the first half of the 3™ century CE, Buddhist
construction work seems to have declined in the western Deccan. After the completion of the great
caitya at Kanheri in the last quarter of the 2" century CE during the reign of SiT Yajfia Satakarni,
construction of rock-cut monasteries in the region seems to have ceased, with some possible
exceptions.® Epigraphic sources provide little information on the patronage of Buddhism in the

western territory by the successors of the Satavahanas.® The region witnessed a resurgence of

from the main entrance only (Kuwayama 1990: 201, Kuwayama 2002: 4). However, this type of vihara
was not universally accepted all over the subcontinent. There are a few examples of this type in
Gandhara to the west of Taxila (Kuwayama 1990: 24-5). Only a small number of examples is known in
Sri Lanka, such as the so-called hospital monastery in Mihintale (Bandaranayake 2009: 251).

# Archaeological evidence of such buildings has been found mainly in Andhra and the northwestern
region around Gandhara. Early Buddhist monasteries in Andhra often had the pillared halls built either
inside or outside of the monasteries. Thotlakonda, Bavikonda, Salihundam, and Phanigiri of the same
region yielded structures identified as congregation halls, kitchens, storerooms, and refectories (Subrah-
manyan 1964: 30; Krishna Sastry, Subrahmanyan, and Rama Krishna Rao 1992: 48-55, Figs 3, 11, 12;
Prasad 1994: 28-33, Figs 4, 10-13), although the basis of such identification is often not well grounded.
A monastic complex at Nagarjunakonda (Site 3) had a bathroom, as the excavation uncovered a urinal
connected with a drain (Soundara Rajan 2006: 16670, Fig. 42). In the northwestern region, Marshall’s
excavations at Taxila found large rooms attached to the viharas. The excavator identified them as
bathrooms, kitchens, refectories, and storerooms. See Marshall 1951: 343, P1. 82a (Giri); 362, P1. 93
(Morha Moradu); 365, PI. 98 (Pippala), 382—-83, P1. 101 (Jaulian); 394-95, P1. 113 (Bhamala).

® Dhavalikar (1984) has argued that a small group of rock-cut viharas in the western Deccan, such as
Kuda, Mahad, and Karad, could be dated to the 3™ and 4 centuries CE because they have sfipa shrines
on the back wall of the viharas and are thus closer to the Gupta-style viharas in terms of their archi-
tectural style. Since these caves were damaged and have limited epigraphic and art-historical data, there
is little scholarly agreement on the chronology of these caves. For example, Vidya Dehejia has proposed
earlier dates for these caves (Dehejia 1972: 178-9, 182-3).

® While the Western Ksatrapas supported the samghas in northern Konkan in the late 1% century CE (as
attested by Nasik and Karla inscriptions), it is unclear if they supported Buddhism after the 3™ century.
The only epigraphic evidence is an endowment by Visnudata, the daughter of the Saka king Agnivarman,
to Nasik (Cave 10). See Tsukamoto 1996: Nasik, no. 16, and Shimada 2018: 483, Fig. 5. The Banavasi
area of northern Karnataka (southwestern edge of the Satavahana territory) yielded epigraphic and
archaeological evidence of Buddhist construction activities during the Satavahana period (Tsukamoto
1996: Banavasi no. 1; Suvrathan 2014: 207-9). The epigraphic corpus of the Kadambas (345-525 CE) —
the successor of the Satavahanas in the Banavasi area — testifies the royal construction of Jain and
Brahmanical temples but nof Buddhist monasteries. According to Gai’s epigraphic survey of the early
Kadambeas that succeeded the Satavahanas in the Banavasi area, only two of the 44 donative inscriptions
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FIG. 1 Plans of early viharas.
Left: Cave 3, Nasik, ca. late 1* century CE.
Right. Site 4, Nagarjunakonda, ca. late 3™ century CE.
(after Mitra 1971: Fig. 6 and Sarkar 1993: P1. XIII)
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Buddha and attendants

Karla, ca. 6" century CE.
Photo: author

of the dynasty were Buddhist (Gai 1996: Nos 19, 26). Compared to the donations to Brahmanical reli-
gion (28) and Jainism (12), the support to Buddhism seems to have been limited (Gai 1996: 48, 50).
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Buddhist construction activity after the late 5™ century under the patronage of the Vakatakas and
their successors, which continued sporadically until the 8-9' centuries CE. Compared to the early
period of construction, the sites that exhibit large-scale construction work in this period are rather
limited, such as Ajanta, Aurangabad, Bagh, Kanheri, Ellora, and Nasik.” Besides Kanheri (see
Brancaccio’s chapter in this volume on this site), there are no monasteries that show a continuation
of monastic activities throughout the 5" to the 9" century CE. More commonly, Buddha and
bodhisattva images carved or painted on early rock-cut viharas and caityas provide the only evi-
dence to show the continuation of patronage activity at the monasteries (Fig. 2). According to
Walter Spink, these images were unsystematic intrusions created around the 6" century CE by
individual donors. This indicates that the monasteries were no longer properly maintained or
already desolate because of the lack of attentive patronage.®

Even with the decline of the Satavahanas’s rule in the early 3 century CE, vigorous
Buddhist construction work continued in the Andhra region of the eastern Deccan until the early
4™ century CE, particularly at Amaravati/Dhanyakataka, the capital of the Satavahanas, and
Nagarjunakonda/Vijayapuri, the new capital of the Iksvakus. On the other hand, a set of copper-
plate grants from Patagandigiiden in West Godavari district records the “broken and shattered”
(khanda-pulla; Pali: khanda-phulla) condition of a mahavihara at Pithunda, in addition to a
donation of a residential building and a plot of land by Ehavala Cantamula, the third king of the
Tksvakus (Falk 1999-2000: 275-83).° Although the inscription does not mention the reason for
the dilapidation, it indicates the critical condition of this unidentified monastery in coastal Andhra
in the late 3" century CE.'°It is also important to note that the Buddhist monasteries at
Nagarjunakonda/Vijayapuri were built by a limited number of patrons associated with the Iksvaku
royal family (Shimada 2013a: 203). The collective patronage that supported the Buddhist
construction work of this region since the 2" century BCE may thus have declined during the
Iksvaku period. After the demise of the Iksvakus in the early 4 century, the decline of the monas-
tic construction work in Andhra becomes apparent, particularly in the lower Krishna valley. Out
of more than 80 monastic sites documented in the modern states of Andhra Pradesh and Telangana,
only a few yield material evidence of major construction activity and artistic production after the

late 4™ century CE, such as Amaravati, Guntupalli, Karukonda, Salihundam, and Sankaram.'! Like

’ Ghatotkach could be added to this list, although the site has only one unfinished vihara. See Fergusson
and Burgess 1988: 346-7.

& Spink 2005. For the donors of these images and their possible connection with Mahayana Buddhism,
see Schopen 2005: 22346 and Morrissey 2013.

% As for the date of the Ehavala Camtamilla, see Stone 1994: 4-9.
10 See Falk 1999-2000: 281-2 for the identification of Pithunda.
1 See Barrett 1954 (Amaravati), Shimada 2013b (Guntupalli), Chandra Reddy 1988 (Karukonda), Rea



the western Deccan, a more common type of evidence indicating the later continuation of
Buddhist sites in Andhra is the stone and bronze sculptures of the Buddha and bodhisattvas.'?
Besides the groups of sculptures from Amaravati, the examples are few and sporadic. Other than
Amaravati, the sites that continued construction activity were concentrated on the north of the
lower Krishna valley, particularly in the Vengi region and southern Kalinga. This shows a broad
correspondence with the political geography of post-lksvaku Andhra. While this period saw the
rise of small Hindu dynasties until the foundation of the Eastern Calukyas in the early 7" century
CE, those that supported Buddhism (i.e., Salankayanas (45" century CE) and Visnukundins (5—
7% century CE) were based in the Vengi region.® This most likely reduced the importance of the
lower Krishna valley as the political and economic center and exerted a devastating blow to the
Buddhist monasteries concentrated in the valley. It is also notable that the earliest archaeological
evidence of Buddhism in Tamil Nadu — the monastic complex at Pallavanesvaram/
Kaveripattinam — was founded around this period (ca. 4-5" century CE), with their excavated
sculptures show a strong influence from Andhra (Schalk 2002: 129-33, 430-6). This indicates
that the legacy of Andhra Buddhism, long established in the lower Krishna valley, moved into the

surrounding regions due to its decline in the homeland.

Northern India

From around the 3™ century CE, northern India also experienced a similar change in political
geography due to the decline of the Kusan Empire. The change appears to have affected the
construction activities of Buddhist monasteries in the 3™ and 4™ centuries CE. Mathura, the most
important artistic center in the Gangetic valley from the 2" century BCE and a political center of
the Kusans, saw a profound decrease in the number of dated Buddhist sculptures produced after
the reign of Vasudeva in the early 3™ century CE. There is no Buddhist, Jain, or Brahmanical
sculpture securely dated to between the first and the third quarter of the 4" century CE from
Mathura (Rosenfield 1967: Appendix III, Chart 1). Although located in the periphery of the Kusan
Empire, excavations at Gotihawa and Piprahwa in ancient Kapilavastu reveal the abandonment of
monasteries even before the 4" century CE (Verardi 2011: 138; Srivatsava 1996; Falk 2013: 58).

An important exception to this phenomenon is Gandhara and its surroundings, another important

1907-8 (Sankaram), and Subrahmanyan 1964 (Salihundam).

12 See Barrett 1954 (Amaravati), Burgess 1887 (Jaf%ayya eta), Kuraishi 1926-7 (Gummadidurru),
Chandra Reddy 2008 (Nelakondapalli), and Sewell 1895 (Buddham). While these sculptures are dated
roughly to the 6"-8th centuries CE, Amaravati yielded further later sculptures dated to the 10—12"
centuries CE, including an image of Heruka. See Gupta 2008: P1. 69.

13 For the dynastic chronology of Salankayana and Visnukundins, see Francis (forthcomingi_) and
Sankaranarayanan 1977. For their patronage of Buddhism, see Sanderson 2009: 70—2 and Tournier 2018:
20-46.
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artistic as well as political center of the Kusans. Although a detailed chronology of Gandhara art
and architecture is yet to be well-established, archaeological surveys of the surrounding areas,
such as Taxila and Swat, provide evidence of continued Buddhist construction work into the 3™
and 4™ centuries CE and even later.** According to Kuwayama (1990: 35-67), Chinese records of
monks travelling in the 4" and 5" century CE also indicate the flowering of Gandhara as a
Buddhist center.

As indicated by the continuation of Buddhist activity in Gandhara, the 4™-century crisis that
hit the Deccan hard did not cause a lasting impact on most Buddhist monasteries in the northern
portions of the subcontinent. Faxian’s travel account at the beginning of the 5% century CE
describes 30 Buddhist sites from the south of the Pamirs to the Gangetic valley. While he mentions
the dilapidation of a few cities and associated monasteries, such as Kapilavastu and Rajagrha,*®
most monasteries generally seem to have been in good shape. Particularly praised in his account
were the flowering monasteries and relic worship in Gandhara and its surroundings, the prosperity
of Mathura with some 20 monasteries and 3000 monks, Pataliputra whose monasteries attracted
many Buddhist scholars including himself, and Tamralipti in Bengal where Faxian stayed for two
years before leaving India.!® As discussed in Deeg’s chapter in this volume, taking these accounts
as the accurate descriptions of each place is problematic.’” Generally speaking, however, the
archaeological data seem to correspond with Faxian’s account. A good number of stucco sculp-
tures found at Taxila indicate the continuation of artistic production in this new medium in the 5%
century CE (Marshall 1951: 75, 51415, 520-32). Mathura resumed Buddhist and non-Buddhist
artistic production around the last quarter of the 4" century CE and reached its stylistic zenith in
the second quarter of the 5" century CE, as attested by dated sculptures (Williams 1982: 67-73).
A dated Mathura sculpture found at the Mahabodhi temple in Bodhgaya also indicates substantial
renovation work in that location in the last quarter of the 4™ century CE (Willis 2016: 193).
Excavations at Lumbini in 19845 revealed a substantial refurbishment of viharas, stipas, and the
Mayadevi temples during the 5-7% centuries CE (Mishra 1996: 42; UNESCO 2013: 90-1). At
Kasia, identified as ancient Kusinagara, the main s#ipa and the Nirvana temple were fully renova-

ted around the 5™ century CE, as attested by a copperplate inscription found inside the stipa and

14 For Taxila, see Kuwayama 1974; 1990: 1-32; 2002: 1-11. For Swat, see Faccena 1980-1: 629-36.

15 Kapilavastu: T.2085.51.0861a22-0861a23 and Nagasawa 1996: 67-8; Rajagrha: T.2085.51.0862¢19,
0862c27-0862c28 and Nagasawa 1996: 8§5-91.

16 Gandhara, Taxila, Purusapura, Nagarahara: T2085.51.0858b03-0859al1 and Nagasawa 1996: 30-43;
Mathura: T.2085.51.0859a22—-0859a26 and Nagasawa 1996: 44; Pataliputra: T.2085.51.0862a20—
0862c03, 0864b16—0864c04 and Nagasawa 1996: 81-5, 105—7; Tamralipti: T.2085.51.0864c04—-0864c09
and Nagasawa 1996: 108.

7 Also see Deeg 2007.



an inscription carved on the pedestal of the colossal image of the Parinirvana (Patil 1981: 18, 20;
Tsukamoto 1996: Kasia, nos. 1, 125). According to Debala Mitra, Sarnath saw “a phenomenal
spurt in the sculptural and structural activity” in the 5" and 6 centuries CE, such as the refurbish-
ment of the two large stipas (Dharmarajika and Damekh), the construction of the main shrine
identified as mlagandhakuti and the foundation of a large vihara (Monastery V), as well as the
production of abundant stone sculptures with a distinct style.!® Another significant phenomenon
that indicates the resilience of Buddhism in the Gupta period is the establishment of large monas-
teries in areas where the presence of Buddhism had been obscure in the early centuries CE, such
as Gujarat (Devni Mori), Sind (Mirpur Khas), Kashmir (Harwan), and Bengal (Tamralipti).*®
Our survey indicates that the crucial turning point for Buddhist monasticism in northern
India was the 6-7" centuries CE as a substantial number of older monastic centers seem to have
declined in this period, including Gandhara, Taxila, Mathura, Pataliputra, and Kau$ambi.? This
was the period when the Gupta Empire had become fragmented into regional dynasties after the
military campaigns of the Alchon Huns. After consolidating their presence in the Punjab by the
first half of the 5" century CE, the Huns started a territorial expansion into the Ganga-Yamuna
valley, Malwa, and Saurashtra at the end of the 5" century. This was undertaken primarily under
the powerful rulers Toramana and his son, Mihirakula.?! Due to the Guptas’ failure to halt their

expansion, the Huns’ campaigns continued until Mihirakula’s defeat by King Yasodharman of

18 Mitra 1971: 67. As noted by Williams (1982: 80), however, the excavated remains, particularly that of
the main temple, were fragmentary and were incorporated into later buildings. The chronology of the
building thus is still open to questions. Verardi (2011: 417-35) even suggests that some of these
construction works were done by the Brahmanical community.

19 For Devni Mori, see Mehta and Chowdhary 1966; Hiniiber 1985: 196—7; Tsukamoto 1996: Devni
Morf, no. 1. For Mirpur Khas, see Cousens 1909—-10. For Harwan, see Mitra 1971: 111. A seal
inscription from Intwa indicates the presence of the Buddhist monastery around the 2™ century CE in
western Gujarat (Tstukamoto 1996: Intwa, no. 1). Recent excavations at Vadnagar in northeastern
Gujarat revealed possible remains of Buddhist monastery, dated to between the 2" and 7" century CE
(Rawat 2011). Despite the Faxian’s description of the monasteries (T2085.51.0864c04-0864c09 and
Nagasawa 1996: 108), archaeological surveys do not find Buddhist sites before the Gupta period in
Bengal. While Tamluk in West Bengal is commonly identified as Tamralipti, excavations did not
confirm objects associated with Buddhism there; see Ramachandran 1951.

20 See Xuanzang’s account of Taxila (T.2087.51.0884b28-0884c04; Mizutani 1971: 113), Gandhara
(T.2087.51.0879b23-0879¢02; Mizutani 1971: 81), Mathura (T.2087.51.0890a28—-0890b05; Mizutani
1971: 144); KauSambi (T.2087.51.0898a03-0898a04; Mizutani 1971: 178) and Pataliputra
(T.2087.51.0910c15; Mizutani 1971: 243). Also see Kuwayama 1990: Ch. 2 (Gandhara); Altekar and
Mishra 1959: 48-54 (Pataliputra), G.R. Sharma 1958 (Kau$ambi), and R.C. Sharma 1995: 88-90
(Mathura). The clearest discrepancy between the textual account and archaeological data is Mathura.
While Xuanzang mentions the presence of some 20 monasteries with 2000 monks at Mathura, Buddhist
construction and artistic activity at Mathura after the 6™ century CE is not attested; see Deeg 2007.

21 For the Guptas’ attempts to check the Hunnic expansion in the mid-5" century CE, see the Junagarh
and Bhitari inscriptions in Chhabra and Gai 1981: 296-305 (no. 28), 312—17 (no. 31).
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Aulikaras around 532 CE.?

Although the Alchon’s presence in these areas waned after Mihirakula, the Gupta imperial
system did not recommence and instead was replaced with several regional dynasties. Because a
few Chinese and Sanskrit sources mention Mihirakula as a cruel persecutor of Buddhism, early
scholars like John Marshall assumed that the rule of the Huns caused the immediate destruction
of Buddhist monasteries, as they were “carrying ruins and desolation wherever they went”.?®
Recent studies have effectively revised this view by pointing out the continuing presence of
Buddhism under the rule of Huns (Kuwayama 1990; Bakker 2018). They instead argue that there
was a relationship between the downward trajectory of Buddhist monasteries and the long-term
consequence of the Hunnic campaigns which enhanced significant changes in the political, econo-
mic, and religious landscape of northern India in the 6™ century CE. The downfall of the Gupta
Empire, for example, led to the desolation of Pataliputra, the old capital of the Mauryas and Guptas.
According to Xuanzang, the city had not recovered even by the early 7% century.?* A city in such
a poor economic condition could no longer support the monasteries. This is further indicated by
the Kumrahar excavations in Patna (the contemporary name for Pataliputra) that dated the
abandonment of Buddhist monasteries there to before the 7" century (Altekar and Mishra 1959:
48-54). The fragmentary and fluctuating political conditions also influenced the commercial net-
works with which Buddhist monasteries had established symbiotic relationships. According to
Kuwayama, the downfall of Gandhara as a major Buddhist center occurred not because of the
Alchon’s control of the region but rather after they lost control of the region in the mid-6'" century
CE. Their departure caused a shift of the main route connecting India and Central Asia, shifting
from passing the western side of the Karakorum to passing the west of the Hindu Kush
(Kuwayama 1990: 93-162).

As exemplified by changing religious beliefs of the Hunnic rulers — sympathetic to
Buddhism and Vaisnavism in the early period but later allied with Saivism during the reign of
Mihirakula — the unstable political conditions and successive warfare after the late 5™ century CE
led rulers to worship powerful deities who offered protection for themselves and their kingdoms
(Bakker 2017). Regional rulers who claimed control of Gupta territory also authorized their rule

by emphasizing their support of the Brahmanical social order (varnasramadharma) and their

22 Balough 2019: A10 (http://siddham.uk/inscription/IN00097), A11
(http://siddham.uk/inscription/IN00094).

28 Marshall 1951: 76. As for the textural references of Mihirakula’s persecution of Buddhism, see
Lidnhud mian jing SEHEMHFE (T. 386, 12.1075¢06f); Fir fizang yinyudn zhuan {55 K %% (T. 2058.
50.0321c15f); Da Tdng xiye ji KIEVEIKED (T.2087.51.0888b25f); Mizutani 1971: 136-7 [4.1.2]; Stein
1900: 43 (1, 289-90).

24T72087.51.0910c15; Mizutani 1971: 243.
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devotion to Hindu gods through donative acts and rituals (Sanderson 2009: 41). While this situa-
tion caused the downfall of old political and economic centers that embraced Buddhism, it
enhanced the formation of new political, economic, and religious centers associated with the
regional dynasties that emerged in the 6-8" centuries CE. As these Hindu dynasties were
generally supportive of Buddhist samghas, new monasteries were built in their core ruling areas.
A particularly notable example is Varabhi in Gujarat which developed into a famous Mahayana
Buddhist center in the 67" century CE under the patronage of the Maitrakas, although the kings
in the donative inscriptions identified themselves as devotees of Siva or paramamahesvara
(Sanderson 2009: 44, 72-3).

To compete with Vedic brahmins and sectarian Hinduism that provided rulers with gaining
their semi-divine statues through rituals, some monasteries in this period developed Tantric rituals,
although their origin is still highly contested among scholars (see Davidson’s chapter in this
volume). Buddhist competition with local brahmanas and Hindu temples for royal support seems
to have been fierce. According to the study of Schmiedchen, for example, of the more than 100
copper plate charters of the Maitrakas, 70% record gifts to brahmins, whereas only 25% are in
favor of Buddhism. While there is no record of any royal grants to a Buddhist monastery after 675
CE, grants to brahmins continued until the end of the dynasty in the 8" century CE (Schmiedchen
2019: 205-6). This increasingly challenging financial condition most likely affected the stability
of many monasteries, aside from a few exceptionally large ones which still enjoyed exceptional
support from rulers and international Buddhist communities due to their reputation in the wider
Buddhist world.

FEATURES OF BUDDHIST MONASTERIES AFTER THE GUPTA ERA

This brings us to our next question. In such a new and increasingly challenging environment, how
did Buddhist monasteries change during the post-Gupta period? As mentioned at the beginning
of this discussion, traditional studies of Indian art and archaeology addressed this question by
focusing on large monasteries like Nalanda and Ratnagiri, highlighting key features, such as the
architecture of the magnificent viharas as well as the complex and innovative iconography of the
ever-vast pantheon of iconic sculpture. However, these features may not apply to a wide variety
of smaller monasteries whose existence was more vulnerable to changes in local political,
economic, and religious conditions. Consequently, investigating the features of such smaller
monasteries should increase our knowledge of Buddhist monasticism in the early medieval period
and thus enhance scholarly discussions. With that in mind, our fieldwork and archival studies
have paid special attention to relatively unstudied sites in the ‘peripheral’ areas of Indian
Buddhism from the Gupta period onward, i.e., the Deccan, western Malwa, and southern Kosala.

The results can be summarized as follows.
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Expansion of the Abode of the Buddha
One of the distinct features of Buddhist monasteries from the Gupta period is the omnipresence

of the Buddha. Because of the acceptance of the Buddha image as a cultic object and the
concomitant enshrinement of cultic objects within the viharas in the early centuries CE, various
ways of venerating the Buddha in the different architectural context of monasteries were already
prevalent by the Gupta period.” In the Gupta period, this phenomenon was manifested by the
installment of a large Buddha image in the central cell in the back wall of viharas (Fig. 3).
Epigraphic evidence shows that such cells were created as gandhakutis, a special residence
(vesman) of the living Buddha who is represented by the Buddha image (Schopen 1997: 258—89).

This treatment of images as the living Buddha not only affected the plan and decoration of
the viharas, but also of stipas. As noted by Schopen, excavations found several stipas of the
Gupta and post-Gupta periods that contained broken Buddha images, buried most likely as relics
of the ‘dead’ Buddha (Schopen 1997: 276-7). Other stipas of the same period also contained the
unbroken/living Buddha images such as the one at the Devni Mori in Gujarat. This stipa, founded
around the late 4™ century CE and renovated in the 5-6" centuries CE, included two groups of
terracotta Buddha images and three relic caskets from different levels of the central axis.?® The
first group consisted of eight seated Buddhas placed above a relic casket at the bottom level of the
stipa. In the second group, a seated Buddha, facing east, was placed above another relic casket in
the upper level of the dome.?” A similar set of bronze images was found at the Sopara stipa in
Maharashtra. These images, consisting of the seven Buddhas of the past and Maitreya dating to
7-8" century CE, were found with a copper relic casket in a stone coffer in the central chamber
of the stiapa (Indraj 1881-2; Desai 2013). The images in the coffer were carefully placed
surrounding the relic casket at the center. Such a systematic arrangement of images within the
proximity of relic caskets suggest that they were not simply deposits of luxurious bronze images
but were deemed as living entities residing in the stipa, whose “living” status was further assured
by corporeal relics. A more explicit attempt to emphasize the physical presence of the Buddha in
the stipas by using the power of images is seen at Ellora Cave 10 where a large-seated Buddha

was placed in front of the stipa.

25 In addition to the corporeal relic and the Buddha images, this period also saw the establishment of
sacred texts as a relic. See Boucher 1991 and Salomon 1999: 84-5.

26 See Mehta and Chowdhary 1966: 27-31 and van Lohuizen-de Leeuw 1975: 1648 regarding the
chronology of the stipa. I thank Dr. Brancaccio for sharing the latter article.

2" Mehta and Chowdhary 1966: 45-61, Fig. 15. van Lohuizen-de Leeuw (1975: 168) argued that the
images were placed inside the stipa during the later reconstruction of the monument because they had
been damaged. However, when one examines the published pictures of the excavation, it appears that the

images were carefully placed inside the stipas and were in fact mostly intact (Mehta and Chowdhary
1966: Pls 13, 16B, 16C).
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(gandhakutis)

FIG. 3 Plans of Caves 16 (left) and 17 (righi), Ajanté
ca. late 5" century CE.
(After Fergusson and Burgess 1880: P1. XXXIII)

FiG. 4
Plans of Caves 6 (left) and 7 (right), Aurangabad
ca. 6-7" century CE.
(Modified after Berkson 1986: 102, 174)

® Buddha with two attendants/ Bodhisattvas
@ Attendants/Bodhisattvas /A Female deities/Bodhisattvas
Other deities

-52-



RINDAS Series of Working Papers 34

Transformation of the Monasteries as the Abode of the Buddha

Along with the increased visibility of the ‘living’ Buddha promoted by the installation of images
in viharas and stipas, efforts to make the monasteries a proper living space for the Buddha also
developed in this period. In contrast to the early viharas with their simple interior decoration, the
Gupta-style viharas were richly embellished with sculptures and paintings akin to royal palaces.
The aim was to make the entire vzharathe “best dwelling to be habited by the lord of the ascetics”
(uddram ... vesma yatindra-[sevyam]).?® This architectural innovation was further developed into
the creation of temple-like spaces that exclusively focused on creating the Buddha’s imminent
presence and his broader cosmological environ without a residential function.

An early example of this development is the rock-cut monastery at Aurangabad in the
western Deccan. The monastery, founded in the 2-3" century CE as indicated by an early rock-
cut stipa, was expanded to add vzharas and image shrines around the 67" centuries CE. Unlike
typical viharas and image shrines that place images on the back wall, those in Aurangabad placed
the Buddha images at the center of the structure to emphasize the centrality of the Buddha as the
principal resident of the buildings. The most unique in this regard are Caves 6 and 7 in the eastern
group of excavations at the site (Fig. 4). While incorporating monastic cells on the sidewalls like
viharas, these caves do not have a hall at the center. Instead, the builders installed a large cell or
a shrine for a colossal image of the Buddha. This plan apparently compromised the comfort of the
cells as living space because the central shrine blocked the sunlight from entering the cells
throughout the day. Monks in the cells were isolated from each other because the central shrine
blocked their front view. Another peculiar feature of the caves is that two cells opened on each
side of the back wall. Instead of making them typical monastic cells, Buddha images were
installed as if they were flanking the colossal Buddha in the central shrine. Besides the Buddha
images, several large images were carved on both caves, including figures such as Taras and
Astamahabhaya Avalokite$vara at Cave 7 (Fig. 5). Their large size and frontal postures indicate
that they were also objects of worship. These features suggest that the caves were not normal
monastic residences but primarily temples that represented the Buddha’s sacred world. ?°
Considering the inhospitable condition of the cells, they were likely to be used for conducting
special meditation practices and rituals rather than as residences.

A similar kind of architecture occupied a large portion of the rock-cut monasteries at Ellora
in the same region. Of the early group of monasteries created on the southern side of the cliff

(Caves 1-5) during the 67" centuries CE, the two largest are Caves 2 and 5. Cave 2 is an image

28 Ajanta Cave 16 inscription. See Tsukamoto 1996: Ajanta, no. 52, line 18. Also see Schopen 1997: 260.

%% For further discussions about the iconographical intention of these caves, see Gupte and Mahajan
1962: 232-5; Huntington 1981.



FIG. 5

Astamahabhaya Avalokite$vara,
Cave 7, Aurangabad

ca. 6"-7" century CE.

Photo: author
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FIG. 6

Plan of Cave 2, Ellora

ca. 6-7" century CE.

(Modified after Fergusson and Burgess 1880: P1. LVII)
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shrine with a unique plan. It not only has a central shrine, or gandhakuti, at the center of the back
wall, but also has two rows of seated Buddhas in large niches on each of the interior side walls
(Fig. 6). Two rows of long tables or benches carved on the floor of Cave 5 suggest that it was not
anormal vihara, but had some special, perhaps ritual function, likely for monastic community
practices (Fig. 7). The most spectacular examples constructed in the later period of Ellora are
Caves 11 and 12. Although its massive three-storied structure reminds us of the magnificent
viharas at Nalanda and Ratnagiri, Cave 11 contains no residential cells. Instead, it has a courtyard
with an image shrine on the ground floor, a verandah and four image shrines on the 2" floor, and
two image shrines with a large hall on the 3™ floor. While Cave 12 opens to monastic cells on the
ground and the 2" floors, the 3™ floor was designed as a space for rituals, as indicated by the fact
that the walls are filled with rows of seated Buddhas (Figs 8 & 9).

® Buddha with two
attendants/Bodhisattvas
@ Attendants/ Bodhisattvas
Female deities/
Bodhisattvas

FG. 7
Plan of Cave 5, Ellora
ca. 6-7" century CE.
(Modified after Fergusson and Burgess 1880: P1. LIX)
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FIG. 8
Plan of Cave 12 (top floor), Ellora
ca. 8" century CE.
(Modified after Fergusson and Burgess 1880: P1. LXV)

F1G. 9 Seated Buddhas, Cave 12, Ellora
ca. 8" century CE.
Photo: author
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While the above two sites in the western Deccan created what seems to have been fully
articulated temples by enshrining images, other regions created similar architectural forms based
on their ongoing primacy of stidpa worship. In the rock-cut monasteries of western Malwa, the
dominant cultic objects were stidpas, although images were introduced most likely by the late 5%
century CE (Nonogaki 2020: 501). In addition to the large viharas that enshrined stipas, three-
dimensional rock-cut stipas carved in both the open air and in cartya halls were ubiquitous. Of
them, the most elaborate architecture is Cave 12 at Dhamnar, a monastery consisting of a large
caitya hall at the center of the complex surrounded with monastic cells along corridors (Fig. 10).
Its scale and rich sculptural decoration suggest that this was the most important building in the
Dhamnar monastic complex and probably in this region. Its unique plan also indicates the organi-
zation of expansive communal rituals that centered on the main stipa. Images, on the other hand,
were carved at the less-prominent parts of the monastic complex, such as in small niches attached
to the stipa, the entrances to the caitya halls, and the cells in the vihara (Fig. 11). Cave 14 at
Dhamnar, for example, includes an image shrine consisting of a seated Buddha in the central
shrine, with surrounding images of seated and standing Buddhas as well as an image of the
Buddha’s parinirvana (Figs 12 & 13). Because the shrine and images were located at the inner
portion of the cave behind a stiipa, this exceptionally complex composition of images is not visible
from the outside.

Another interesting example in this regard is Kolvi, where an image cell (Cave 37) is placed
on the wall opposite to the entrance of a monastic cell (Cave 38). Such images must have been
gazed at by the monks or nuns in the cells regularly, probably for the purpose of meditation or
devotional practice (Fig. 14). This design offers a practice contrast with Cave 9 of the same site.
Since the stiipa here faces a large hall (Cave 10) that may accommodate numerous people, it
anticipates a group ritual (Cunningham 1864-5: Pl. LXXXIV; Nonogaki 2020: Fig. 10). As
suggested by Nonogaki, these examples lead us to wonder if the samgha used cultic objects
selectively for different purposes. While image worship was accepted in the monastery, it was, it
appears, confined to individual, private, and/or esoteric rituals, as stipas occupied the authori-
tative or official status as the cultic object (Nonogaki 2020: 493). Such an unequal and nuanced
relationship between stipas and images is also reflected in the locations of images that maintain
an intimate link with the stipa. Cave 7 at Kolvi, for example, takes the form of a stipa but houses

).30

an image shrine carved underneath the dome (Fig. 15).> Kolvi Cave 2 and Binnayaga Cave 3 are

image shrines with large and ornate antechambers, but the superstructures indicate that they are

3% Although located further north in Sind, the Kahujo-daro sipa near Mirpur Khas (ca. 6™ century CE)
also had a similar image shrine on the western side of the stipa (Cousens 1909—10: 83 and Pl. 33; van
Lohuizen-de Leeuw 1975: 161).



Image shrine
(gandhakuti)

® Seated Buddha

cave x.

FIG. 10

Plan of Cave 12, Dhamnar
ca. 67" century CE?
(Modified after Cousens 1905-6: Pl1. XLI)

FiG. 11

Seated Buddhas in the cells, Cave 12, Dhamnar
ca. 6-7" century CE?
Photos: author
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® Seated Buddha
Standing Buddha
Parinirvana image
Other deities

FIG. 12 Plan of Cave 14, Dhamnar
ca. 67" century CE?
(Modified after Cousens 1905—6: Pl. XLI)

FIG. 13 Buddhas, Cave 14, Dhamnar
ca. 6-7" century CE?
Photo: author



Residential Cellis fmage shrine,
+(Cave38) * (Cave 37) ¢

FiG. 14
Caves 37 and 38, Kolvi
ca. 6-7® century CE?
Photos: author

FiG. 15
Cave 7, Kolvi
ca. 6-7" century CE?
Photos: author
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modeled after stipas.3* These examples indicate that the image’s authoritative status as the cultic
object still depended on their association, juxtaposition, or alignment with stidpas in this region
(Figs 16 & 17).

A similar combination of a stiipa with an image in ritual spaces is observed at later Buddhist
sites in the eastern Deccan. While the region introduced image worship by the 3™ century CE
around the same time as the western Deccan, it maintained the centrality of stipa worship in
monasteries, as seen at Sankaram in Anakapalle district. The monastery, where the most active
construction period was probably between the 6 and 7" centuries CE and even later, is famous for
the numerous rock-cut stipas that cover the entire monastic complex spreading over two adjacent
hills. The largest structures of the complex are the main stipa and the temple on the top of the
eastern hill (Fig. 18). The plan of the temple — consisting of the three image shrines at the center
and monastic cells that surround the shrine area — is comparable with Dhamnar Cave 12 (Fig. 10).
Because the temple stood behind the main stpa, it is invisible from the main entrance to the
monastery at the western side of the eastern hill as well as from the western hill. It is also to be
noted that the temple faces west towards the main stipa. This layout, which has early parallels in
Nagarjunakonda, could be an attempt to show the intimate relationship between the stipa and
images to authorize the latter as the cultic object (Shimada 2011: 143-4) (Fig. 1 right). Besides
these two largest structures on the site, the main components of the monasteries are seven rock-
cut caves and numerous stipas carved on the two hills. Of the rock-cut caves, the largest one is
Cave 1, which places a stipa at the center of a square-pillared hall. Its plan strongly indicates the
organization of communal rituals that focused on the stipa (Fig. 19). Although smaller in size,
Cave 7 shows a similar plan too as it has carved benches surrounding the stipa. The other caves
at the site are all small and enshrine Buddha images (Caves 2, 3, 5) or are empty (Caves 4, 6, 8).
Cave 3, for example, is a tiny shrine concealed behind a rock-cut stipa (Fig. 20). A seated Buddha
carved on the back wall shows an intimate relationship with the szipa by facing it. Although there
is no icon now, Cave 8 opened up behind a large rock-cut stipa revealing a similar locational
arrangement (Fig. 21). Their secluded location and small space make us wonder if these caves

were used for individual meditative practice, like Kolvi Cave 38 (Fig. 14).

CONSEQUENCES?
While seeing the remarkable development of temples with complex plans and spaces for personal
as well as communal rituals centering around images and stipas, our fieldwork noted two pheno-

mena that were seemingly related to the above developments. The first is the transformation

3! Since Binnayaga does not have an established numbering of the caves, I have followed the listing
provided by Nonogaki 2020: 487-8. I thank Dr. Nonogaki for sharing this information.
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FIG. 16 Cave 2, Kolvi
ca. 6-7" century CE?
Photo: author

FIG. 17 Cave 3, Binnayaga
ca. 6-7" century CE?
Photo: author
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FiG. 18
Plan of the main sfipa and the temple complex, Sankaram
4-7" century CE.
(After Rea 1907-8: P1. LXIII)

FiG. 19
Cave 1, Sankaram.

Right: Stapainside the cave.

Left: Plan of the cave.
Photo: author

(After Rea 1907-8: P1. LXII-j)
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FiG. 20
Cave 3, Sankaram.

Left: Plan of the cave. Right: Entrance to the cave.
(After Rea 1907-8: Pl. LXII-c) Photo: author

FiG. 21
Cave 8, Sankaram.

Left: Plan of the cave. Right: Entrance to the cave.
(After Rea 1907-1908, pl. LXIV-b) Photo: author
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of stapas. Because the acceptance of image worship significantly expanded the ways and places
in which to venerate the Buddha, stipas were no longer the exclusive site of the Buddha’s presence.
As represented by Ellora Cave 10, image worship also altered the shape of the stidpa into one
closer to an image shrine. As is well known, such a transformation of the s#ipa is confirmed
archaeologically in the Nalanda main stipa. From its modest beginning in the Gupta period, this
example demonstrates how the stipa developed into an imposing structure with four sub-towers
and numerous images in the post-Gupta period (Ghosh 1986: 17-18). As the difference between
the image shrine and stiipa became less apparent, the original significance of the s#ipa as a mound
enshrining corporeal relics may have receded at some sites.

It is interesting to note here that our fieldwork identified two monasteries that may not have
had main stipas at all, i.e., Ellora and Sirpur. Although Ellora has Cave 10 which is a rock-cut
caitya, it was created in the later phase of construction, dated roughly to the late 8" century CE.
The early group of monasteries created on the southern side of the cliff (Caves 1-5) around the
6-7" centuries CE may not have had a stidpa, at least in rock-cut form. In Sirpur, despite the
presence of four relatively small but highly ornate monasteries dated to the 7-8" centuries CE,
there is no conclusive evidence of a stipa in their vicinity. The only structure identified and recon-
structed as a stilpa by the excavator is located far away from the clusters of monasteries and has
an odd shape. One possible explanation is that the stipas were completely destroyed during reli-
gious conflicts. This theory finds support in textual evidence like the Mahabharata, which
condemns stipas as “bone-chambers” (editka) whose worship was one of the practices of the Kali
yuga.*? The proximity between Hindu and Buddhist temples in Ellora and Sirpur also tempts us
to consider the socio-religious context of possible conflict or tension between these communities.
However, one problem with this hypothesis is that these sites do not yield evidence of such
destruction or conflicts. This is odd, particularly in the case of Ellora, since rock-cut monasteries
usually record some remnants of what occurred at the site. This leads us to pursue another possi-
bility. Instead, it is possible that Buddhist monasteries did not build stipas out of consideration of
the problematic nature of the buildings as understood by their neighbors, and because the abode
of the Buddha already existed within their viharas. In this regard, it is interesting that the early
group of monasteries at Ellora includes one cave (Cave 2) which, although appearing like a vihara
in the plan, does not have monastic cells but has side and back walls filled with Buddha images
(Fig. 6). Considering the nuanced relationship between the stipa and image in this period, the
cave could have been created and used as an alternative to a sfipa when the monastic complex
started in the 6™ century CE.

The second phenomenon observed during the course of fieldwork is the downsizing of

2 Mahabharata 03188064c—-03188066¢; Allchin 1957: 1.



viharas in some monasteries of the western Deccan. From around the 1 century CE and even
before, a standard type of vihara in this region was the quadrangular one with a large courtyard
surrounded by monastic cells. Viharas of this type with more than fifteen monastic cells were not
uncommon in the Satavahana and the Vakataka periods (Figs 1 & 3). Such large viharas seem to
have ceased to be constructed in the post-Vakataka period in this region. Of the five caves in the
western group of Aurangabad, the only finished vihara is Cave 3. This cave opens to only four
cells and was probably unused (Brancaccio 2010: 90). Other caves are image shrines (Caves 2, 5),
a caityahall (Cave 4), and an unfinished vihara with no cells (Cave 1). In the eastern group (Caves
6-9), there are no finished caves with residential cells besides Caves 6 and 7 (Fig. 4), although
Cave 8 seems to have been designed as a vihara. Despite the presence of highly impressive
architecture oriented towards ritual practices, evidence for the presence of residential monks who
would have conducted and participated in such rituals is largely absent. A similar tendency can
be noted at Ellora. While the early group of caves includes two large non- viharas (Caves 2 and 5)
(Figs 6 & 7), the remaining three viharas (Caves 1, 3, 4), are rather unimpressive. Although Cave
1 opens onto eight cells, the three cells on the southern side were unfinished. Cave 4 has two cells
but seems unfinished. The only complete viharawas Cave 3 with 12 cells. This tendency can also
be observed in the later caves created around the 8" century CE (Caves 6-12). While the
impressive ritual spaces created in Caves 11 and 12 may lead us to assume many monks lived
here (Fig. 8), the residential facility is rather restricted. While Cave 12 is larger than any Buddhist
cave in the western Deccan, it contains only 11 cells on the ground floor and 18 cells on the 2",
with ample space among the cells. Cave 11 has no residential cells carved on the walls. The other
five caves are either unfinished (Cave 7), relatively small (Caves 6, 8, 9), or a caitya hall (Cave
10).3® Instead of excavating more cells, these caves left more space to create vihdras with complex
plans, larger shrines, and many images.3* These features indicate that the actual number of monks
who lived at Ellora could have been much smaller than what we might expect from the impressive

architecture intended for rituals.

CONCLUSION

As highlighted above, the so-called decline of Indian Buddhist monasteries after the early historic
period can be divided into two crucial periods: the 34" century CE and the 6%-7" century CE.
While the first period corresponds to the declining period of the Satavahana—lksvakus of the
Deccan and the Kusans in the north, the impact to Buddhist monasteries in the Deccan was more

dramatic. Although the reasons for this drastic decline requires more investigation, a notable

%3 The number of cells opened in each cave are nine (Cave 6), six (Cave 8), and one (Cave 9). Although
Cave 10 opens nine empty cells, it is unclear if they were residential cells or shrines.

3* On the iconography of these sculptures, see Gupte 1964.
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difference from northern India is that this region experienced a longer period of political fragmen-
tation. In northern India, where the imperial Guptas consolidated power by the late 4" century CE,
many monasteries seem to have survived the disruption of the 34" century CE and developed
new construction work between the 5% and early 6™ century CE. When the Gupta imperial system
collapsed in the early 6" century CE, however, it had a significant impact on the fates of northern
monasteries in the late 6 and 7% century CE. This period may not necessarily be regarded as a
period of decline, because it witnessed the emergence of monastic centers in new areas. The frag-
mented political, economic, and religious landscape of post-Gupta India however presented
challenging circumstances in which the samghas maintained their presence in broader society.
Corresponding to these changes, Indian Buddhist monastic architecture in the post-Gupta
period dramatically transformed from the older forms consisting of relic shrines (stidpas) and
monastic residences (viharas). By installing Buddha images both in stipas and viharas, the
visibility of the ‘living’ Buddha in the monasteries significantly increased. The efforts to create
proper living places for the Buddha in monasteries resulted in the development of new sacred
spaces in the form of temples that represented the Buddha’s cosmological world with complex
arrangements of images and stipas. Some monasteries like Kolvi and Sankaram also had small
shrines in secluded places with single cells containing images. Because these temples and small
shrines were created in the interior of the monastic complex, they were used most likely by monks
to conduct a variety of rituals and meditative/visualization practices. As indicated by the transfor-
mation of the stipa into a form of image temple, and even their possible disappearance from some
monasteries, the growing presence of temples in the monastery had a significant impact in altering
the fundamental nature of the monastic architecture. The disproportionally limited residential
functions of Aurangabad and Ellora even leads us to speculate that some monasteries in this period
could have primarily functioned as the place for rituals and worship, much like early medieval
Hindu temples. Is it possible to see these features as the reflection of samgha’s effort to flexibly
accommodate themselves in post-Gupta India? Although our survey is still far from compre-
hensive and a decisive answer to this question remains elusive, the direction of our research aims

to build a larger body of knowledge on the various types of Buddhist monasteries in this period.
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Views from the Black Mountain:
The Rock-Cut Mahavihara
at Kanheri/Krsnagiri in Konkan

Pia Brancaccio (Drexel University)

INTRODUCTION

The Buddhist rock-cut monastery at Kanheri/Krsnagiri in the coastal region of Konkan,
Mabharashtra is located within the Sanjay Gandhi National Park in the greater Mumbai metropoli-
tan area. With its 101 caves and 58 rock-cut inscriptions spanning 1000 years from the beginning
of the Common Era to the 11" century, Kanheri is the largest Buddhist rock-cut monastery in
western Deccan, with the highest number of inscriptions and the longest life span.! A handful of
inscriptions from the late 5" century onwards refer to the rock-cut monastery at Kanheri as being
a mahavihara, a term that is used in Pali texts to describe large monastic dwellings (Roth 1997:
44). In later epigraphic sources, the term alluded to complex and extensive monastic centers with
a large numbers of monks in residence. Major Buddhist institutions designated as mahaviharas
prospered in Bihar and Bengal during the Pala period (8"-11" ¢), where they enjoyed royal
support and became important centers for Buddhist learning with an international reputation. A
thorough re-examination of archaeological, artistic, and epigraphic evidence from the Kanheri
caves makes a compelling case for the fact that this site, to date hardly considered in the scholar-
ship, was in fact one of the great Buddhist monasteries of India that rose to international

prominence by the turn of the 6™ century.

EARLIEST EVIDENCE

The caves at Kanheri were established sometime during the 1% century CE when the Satavahanas
controlled the region and the site experienced continued patronage throughout the 2" and 3™
century as votive inscriptions suggest.” The earliest epigraphic attestation of Kanheri as a maha-
vihara can be found in a copperplate inscription dated to the late 5% century and mentioning the
Traikutakas rulers of northern Konkan. The inscription was found by James Bird in 1839 in a

votive stilpa in the area before the caitya hall (Cave 3) and is now unfortunately lost (Fig. 1; Bird

! In addition, 27 stone-slab inscriptions were documented in proximity to the group of funerary stipas
situated in the southwestern corner of the site: Gokhale 1991: 1009.

2 For an overview of caves and inscriptions at Kanheri, see Gokhale 1991.



1841: 94). It mentioned the gift of a caityain stone and brick, likely the stipain which the inscrip-
tion was deposited, at the Krsnagiri mahavihara by a donor named Buddharuci coming from
Sindhu Visaya or Sindh (870km to the north) (Burgess and Indraji 1976: 58; Gokhale 1991: 59—
62; Mirashi 1955: 29-32). The name of the monastery as ‘Krsnagiri’ or ‘Black Mountain’ clearly
alludes to the black color of the rock hills where the caves are excavated. The occurrence of the
epithet mahavihara in this copperplate inscription aligns perfectly with the epigraphic diffusion
of the term elsewhere in India during the Gupta and post-Gupta period.? The rock-cut monastery
at Kanheri continued to be referred to as a mahavihara throughout the 9" century in the Rastrakiita
period inscriptions discussed below.

The use of the term ‘mahavihara’ or ‘great monastery’ in the context of the Kanheri caves
elicits an idea of monumentality that goes beyond the simple size of the site; the term brings forth
notions of antiquity and religious authority and is interwoven with the formation of a Buddhist
collective memory. Monumentality highlights power relations and distinction, and its implemen-
tation requires significant mobilization of resources and technical know-how. The monumentality
of the Krsnagiri mahavihara is underscored by a number of features: the huge extension of the
monastic site with so many caves and resident monks that required great organization and finan-
cial support; the presence of a complex water collection and distribution system with built
infrastructure, such as a retaining wall that was still extant in 1896 on the northwest edge of the
site (Bhandarkar 1896: 165); and finally, the presence of truly colossal sculptures in the most

‘public’ area of the site.

AN EXTENSIVE MAHAVIHARA

The fact that the Krsnagiri mahaviharahad a huge monastic population at the end of the 5" century
is demonstrated by the number of funerary stipas erected under a rock shelter at the southwestern
edge of the site. This is the largest assemblage of funerary monuments ever documented in the
western Deccan caves. Each small stiipa was erected to commemorate an accomplished monk
who resided and died at Kanheri (Schopen 1997: 175-6) and while a few of these monuments
may have been established in the earliest phases of occupation of the site, most of the surviving
inscriptions associated with these monuments date to the 5% century or later (Gokhale 1991: 109—
10; Schopen 1997b: 176). This shows that a considerable number of advanced Buddhist monastics
were based at Krsnagiri precisely at the time when the site was first being identified as a
mahavihara. Remarkably, the Krsnagiri mahavihara did not include caves designed to function as

large communal monastic dwellings of the type seen at Ajanta, with a square courtyard and rows

3 The term mahavihara also occurs in the Iksvaku and Visnukundin inscriptions from Andhra Pradesh.
See EIAD, nos. 10, 20, 55, 61, 175, 180, 186, 407. For the detailed discussions of these inscriptions, see
Tournier 2018: 27-69.
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FIG. 1 View of the Caitya Hall (Cave 3), Kanheri.
Photo: author

FIG. 2 View of Caves 93-95, Kanheri.
Photo: author



of cells opening on three sides. Instead, at Kanheri one finds a great number of smaller and
independent rock-cut units scattered on the hill, typically consisting of one cell opening onto a
room and preceded by a porch (Fig. 2). Such small structures were undoubtedly more conducive
to the cultivation of individual ascetic goals rather than to practice of cenobitic monasticism.* The
placement of two colossal rock-cut sculptures of the Buddha in varadamudra (ca. 7m high) right
at the entrance of the caitya hall Cave 3, the most ‘public’ cave at the site (Fig. 3), speaks of the
monumentality of the Kanheri mahavihara. A late 5"-century inscription incised on a pillar to the
right of the entrance to the hall, in proximity to one the colossal Buddha images, states that the
Buddha (Bhagavaf) image (pratima) was the gift of Sakyabhiksu Buddhagosa, the
mahagandhakuti-varika or the caretaker of the great gandhakuti; who was also the pupil of
Reverend Dhammavatsa, a teacher of the 7ipitaka® This inscription by an eminent monk who
was a master in the transmission of Buddhist texts confirms that at the end of the 5" century,
Kanheri was recognized as an important center for Buddhist learning by eminent teachers who
mastered the Buddhist canon. Contemporary inscriptions recovered at the memorial stipas corro-
borate the fact that accomplished masters resided at Kanheri, such as arhats who attained the ‘three
knowledges’ (tevija, Gohkale 1991: 111, epitaph no. 1; Schopen 1997b: 178) or the ‘analytical
understanding’ (patisambhida, Gokhale 1991: 114, epitaph no. 3).

The votive inscription by the above-noted Sakyabhiksu Buddhagosa likely refers to the
donation of the colossal Buddha carved right next to the epigraph, while the mahagandhakuti
where Buddhagosa performed his duties was most likely the cartya hall where the image was
carved, a great gandhakuti worthy of a mahavihara. The title of mahagandhakuti-varika is also
relevant if connected to a passage related in the Divyavadana that provides information on what
a gandhakuti was: a structure dedicated not only to Sakyamuni but also to the six Buddhas of the
past, which included a caitya with a fore area to be regularly swept (Divyavadanano.23, translated
by Strong 1977: 402). The textual references to gandhakuti (Strong 1977: 393; Schopen 1997a:

268) suggest that such a structure was often linked to monasteries but not necessarily located in

* Evidence for the ancient practice of forest asceticism in the area was documented by Pandit Bhagwanlal
Indraji in the nearby Padana Hill, situated only 3km away from Kanheri and overlooking the Buddhist
monastery. Indraji recorded a group of eleven fragmentary Prakrit inscriptions and symbols at this site
dating from the 1% to the 6™ century CE (Indraji 1882: 45-56). They recorded individual names and were
positioned in proximity to a natural cave, along with several sets of footprints. Inscription C dated to the
1% century CE refers to the hill as “the abode of siddhas” (pavato abhumto sidhavasati / parvatebhyantah
siddhavastil, Cecil 2020: 161). Inscriptions E and I refer to an ascetic Musala whose name is
surprisingly similar to the forest ascetic Musalaka who, according to the Parnavadana, was converted by
the Buddha in the vicinity of Sopara in Kokan, in an area that could well coincide with the surroundings
of Kanheri (Indraji 1882: 54-5).

5> Gokhale 1991: 52, no. 7 and Luders 1912: 103, No. 989 translate the term varika as “guardian”. Strong
also addresses this inscription from Kanheri (Strong 1977: 400), while a broad discussion of the meaning
of the word - varika in compound terms appears in Silk 2008: 102-25 and Schopen 1997a: 268.
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the interior of a vihara, a feature that would certainly apply to the caitya halls carved in the rock-
cut monasteries of western Deccan and in particular to the Kanheri caitya hall Cave 3.

Echoes of Kanheri as a mahavihara resonate in the accounts of the Chinese pilgrims Faxian
and Xuanzang who both describe a monumental rock-cut monastery situated in the Deccan. While
some of the details included in their accounts do not match what we see at the site today (and it is
likely they did not visit the site themselves), their descriptions surprisingly reflect key features
unique to the Kanheri caves. The 5"-century traveller Faxian, while talking about the rock-cut
‘Pigeon’ monastery in the Deccan, describes the site as having many small monastic cells, rock-
cut stairs cutting across the hill, water twirling and flowing in a stream in front of the caves, and
many arhats living in the monastery (Beal 1906: 1, 69-70).

In the 7" century, Xuanzang echoes the description by Faxian when speaking of a monastery
called Brahmaragiri (Deeg 2005: 487) that was cut in “a solid mass of rock without approaches
or intervening valleys.” The monastery, whose foundation is associated by Xuanzang with a
Satavahana king and the Buddhist thinker Nagarjuna, included elaborate rock-cut works, viharas
on five levels, and complex waterworks. It was huge monastery, occupied by over a “1000
monks”, and had a major library “with all the authoritative works of instruction spoken by Sakya
Buddha, and all the explanatory compilations (commentaries) of the Bodhisattvas, and the
exceptional collection of the miscellaneous school” (Beal 1906: II, 215). While the location of
this monastery as situated by Xuanzang (about 300/7 southwest of the Kosala country) makes the
identification with the Krsnagiri mahavihara problematic,® the picture offered by the Chinese
pilgrim seems to capture the reality of the caves at Kanheri quite well.”

The Krsnagiri mahavihara continued to flourish as a major place for learning throughout the
next phase of recorded patronage (the 9" century) in conjunction with the triumph of esoteric
Buddhist traditions. Two important epigraphs from the Rastrakita period (8"-11th ¢) — in Cave
11 (the so-called Darbar Cave) and Cave 12 (just opposite of Cave 11) — mention major donations
at the Krsnagiri mahavihara (Mirashi 1977: 1-6, nos. 1-2; Gokhale 1991: 6672, nos. 21-22;
Tsukamoto 1996: 425-8 [Kanheri nos. 21-23]). Unfortunately, these inscriptions, engraved in

visible positions on the main architrave of the caves, are barely legible today.?

® Xuanzang states that Brahmaragiri is 300// (Chinese miles) (about 150km) southwest of (Daksina)
Kosala, which is usually taken as the Chhattisgarh area. In a 5"-century inscription from Cave 16 at
Ajanta by the Vakataka minister Varahadeva, Kosala is also celebrated as a conquest of his overlord
Harisena,

" The description of an impressive rock-cut monastery in South India by the 8"-century Korean pilgrim
Heicho echoes the accounts by Faxian and Xuanzang. My thanks go to Akira Shimada for reviewing the
relevant passages.

8 The epigraphs in question from Caves 11 and 12 were first copied by West in 1862, who actually
combined together two inscriptions found in Cave 12 (West 1862: Nos 14 and 43).
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The inscription from the larger Darbar Cave 11 is dated to the Saka year 775 and mentions
the Rastrakita kings Govinda III and his successor Amoghavarsa I, as well as the Mahasamantas
Pullasakti and Kapardin II. The inscription commemorates the donation by the Gomin Avigh-
nakara from the Gauda country (or Bengal) of a permanent endowment of 100 drammas for the
construction of meditation rooms and clothing for the monks at the ‘Sri Krsnagiri maharija
mahavihara’ (Mirashi 1977: 6, line 4). This epigraph is laid out as a contract, as it refers to the
presence of two witnesses and contains instructions on how to administer the gift after the donor’s
death. It also includes a final curse against anyone who misappropriates the gift: such an individual
would be reborn in one of the hells and eat cow flesh vomited by dogs.

From this inscription, we learn that the rock-cut monastery at Kanheri was designated by the
9™ century as the .Sr7 Krsnagiri mahardja mahavihara’, a term that at this particular time aligns
the cave center to the great contemporary monasteries of northern India, such as the Sri Nalinda
mahavihara. Much like the mahaviharas of north India in the Pala period, the caves at Krsnagiri
must have received significant royal patronage: the three large tanks excavated at the western top
edge of the site situated right next to a retaining wall (still extant in mid-19'" century) were projects
that required a considerable financial investment and may have been undertaken under princely
auspices. The Kanheri findings of clay seals with impressions of the ye dhamma hetu formula, as
well as a seal with the seated Buddha at Bodhgaya documented by West in 1860—1 but now
unfortunately lost, position Kanheri with the great Pala monasteries. The conspicuous gift of a
devotee coming all the way from Bengal shows that the Sr7 Krsnagiri maharaja mahavihara was
well connected in the 9" century to the great circuit of the northern mahaviharas.

A poorly legible inscription from Cave 11 that still remains unpublished (personal communi-
cation by Nicolas Morrissey) offers a further attestation to this late phase of prosperity and growth
of the cave monastery. It relates the donation of two separate endowments for the repair and
expansion of a vihara overseen by a navakarmika at the Krsnagiri mahavihara. It is tempting to
ascribe the aborted excavation of the second unfinished caitya hall Cave 1 (situated in proximity
to the earlier Cave 3 (Fig. 4)) to this particular moment of expansion of the monastery. The barely
roughed-out excavation, of which only the rock facade remains, shows a configuration that could
well align the structure with the design of the later Buddhist caitya hall of Cave 1 at Ellora.

The Sri Krsnagiri mahardja mahavihara was undoubtedly a prominent center for Buddhist
studies in the Rastrakuta period, with its emphasis on ascetic cultivation and esoteric teachings
that resonated with the isolated location of the site and the configuration of the monastery. The
inscription in Cave 12 dated to the Saka year 765 — and thus 10 years earlier than the one in Cave
11 — commemorates the gift of 20 drammas for the worship of Bhagavat, three drammas for
repairs in the vihara, and five drammas for books in addition to a larger perpetual endowment

totaling 160 drammas to the Sri Krsnagiri samgha by a certain Visnugupta, son of Piirnahari



(Mirashi 1977: 1-3; Gokhale 1991: 71 nos. 22). The epigraph also mentions two Silahara princes:
Pullasakti, the Mahasamanta of Konkan, and his successor Kapardin II, under the rule of Amogha-
varsa I, the Rastrakiita king in power during the mid-9" century. Visnugupta’s monetary gift for
books significantly surpasses the amount designated for repairs at the vihara, quite possibly for
Cave 11 itself — a sure indication of the fact that the great monastery at Sr7 Krsnagiri had an
extensive library and was an important seat of Buddhist learning. In fact, the largest cave at the
Sri Krsnagiri maharaja mahavihara, Cave 11 (Fig. 5), was not a residential cave but rather a large,
rectangular plain hall with two long low cut benches likely used by monks to study, recite and
copy sutras.® It is an unusual type of cave in western Deccan, comparable only to the multi-storied

Cave 5 at Ellora, thus likely a contemporary excavation.

CENTER FOR TANTRIC TEACHINGS

Textual sources provide additional evidence which demonstrate that precisely at the time the
votive inscriptions were recorded in Caves 11 and 12, the S Krsnagiri maharaja mahavihara was
indeed a very prominent center for Tantric learning in Konkan and well-connected to the famous
mahavihara of north India supported by the Pala rulers. Between the end of the 8" and beginning
of the 9" century, the Tantric master Jiianapada, the founder of the earlier of the two exegetical
schools of the Guhyasamajatantra, studied for nine years in Konkan at a place called ‘ Nam mkha’i
siri Idam’ prior to becoming a teacher at Vikramasila.!® Davidson (2002: 312) identifies this place
with Krsnagiri, thus locating the ascetic training of Jiianapada at the Kanheri caves, while Szant6
(2015: 540) tentatively locates the site at Kadri in Karnataka.!

The renowned Buddhist scholar Atisa also allegedly went to the Krsnagiri vihara prior to
taking his vows at the Uddandapura (Odantapuri) mahavihara. The list of ‘Indian and Tibetan
Panditas’ included in the Chronicle of Buddhism in India and Tibet by Bu ston Rin chen grub,
written sometime between 1322 and 1326 (van der Kuijp 2013: 115), tells us that at the age of 19,

Atisa traveled to the Krsnagiri vihara where he:

commenced the study of the meditative science of the Buddhists which consists
of the TriSiksa or the three studies — morality, meditation and divine learning
—, and for this purpose he went to the vihara of Krsnagiri to receive his lessons
from Rahula Gupta. Here he was given the secret name of Jiianaguhyavajra, and
was initiated into the mysteries of esoteric Buddhism. (Das 1893: 1, 8)

? Cave 12 at Kanheri allows plenty of light to enter the space, making it suitable for activities such as the
copying of sutras. Its layout calls to mind the monastic study halls of more recent Himalayan monas-
teries.

10°As in the Tibetan translation of Vitapada’s commentary to Madjusrimukhagama (Szant6 2015: 550-2).
1'Szant6 suggests that Jianapada, usually associated with the patronage of the Pala king Dharmapala in

the late 9™ century, had already risen to prominence at the time of the ruler Devapala, sometime after 810
CE and before ca. 850 CE (Szant6 2015: 540)

_80_



RINDAS Series of Working Papers 34

It is tempting to view the monumental rock-cut seats excavated in proximity to Cave 101 in the
uppermost series of caves as ‘thrones’ where such prominent and accomplished siddhas sat while
teaching or engaging in meditative practices (Fig. 6).

Perhaps the most remarkable references to the Krsnagiri monastery as one of the great inter-
national Buddhist Tantric centers can be found in a Sanskrit PrajAaparamitastotra manuscript from
Nepal, dated 1015 CE (CUL, Skt. Add. 1643; Foucher 1900; Kim 2013). This manuscript contains
an illustrated list of the most important Buddhist sites and cultic images situated in the
subcontinent at the time. Including locations in Gandhara, Uddyana, Bihar, Bengal, Orissa, Sri
Lanka, Andhra and Konkan with relative explicatory labels, it traces a geography of esoteric
Buddhism. Krsnagiri in Konkan is the only place represented twice in this great list of sites, and
both illustrations and captions leave no doubt as to its identity as the rock-cut monastery at
Kanbheri.

The first reference to the Kanheri caves appears on Folio 214v, at the end of the 30" chapter
of the manuscript (Figs 7 and 8). The label identifies the image as being a representation of the
khadga caitya at Krsnagiri in Konkan. The focal point of the illustration is a white stiipa enclosed
in a shrine that is inferred by the presence of a bejeweled door. The caityais located among rocks
and trees, and within the hills of black rock are two square openings, possibly depictions of
monastic caves or cells, in which two monks are sitting, both slightly turned towards the central
caitya. The monk on the left holds a book in his right hand, while below two more monks look up
towards the sitting monastic masters and the caitya— an incredible 11"-century visual reference
to the Kanheri caves. The ancient name of the site as Krsnagiri is clearly referenced by the black

rocks covered by the thick forest.'?

The monk holding a manuscript in his hand alludes to the
existence at the site of a major Buddhist scholastic center, an important function of the monastery
confirmed also by the above-noted 9"-century inscription from Cave 12 recording a donation for
books.

The stipa labeled as being the khadga caitya in the manuscript illustration, clearly erected
within the enclosed space of a cave, is very interesting. The Sanskrit term khadga (‘rhinoceros

horn’ or ‘rhinoceros’) has a long history in the Buddhist textual tradition. It refers to individuals

12 The particular depiction of trees in this illustration of the Krsnagiri mahavihara seems to corroborate
the hypothesis proposed by Davidson that the great Tantric master Jianapada resided at Kanheri. The
etymology of the name of the monastery where Jiianapada resided in Konkan as given in the Tibetan
translation of Vitapada’s commentary to the Mafjusrimukhagama is discussed by Szanté (2015: 551): “If
we read the text as transmitted in the Peking Canon (Ota. 2729, 108a3: ... siri nams “khril sini steri du
bres pa lta bur gnas pa’o /) and if we grant closer attention to Tibetan grammar, it would seem that the
meaning is something more along the lines of: ‘the trees are such that they are coiled and spreading
upwards’.” This description actually mirrors perfectly the images of the spreading trees with coiled
trunks in the illustration of Krsnagiri on Folio 214v of the Prajiaparamitastotra from the Cambridge
University Library (CUL, Skt. Add. 1643).

_81_



FIG. 5 Interior of Cave 11, Kanheri.
Photo: author

FIG. 6 Rock-cut Seat near Cave 101, Kanheri.
Photo: author
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FIG. 7 Krsnagiri (right), Prajiaparamitastotra manuscript, 11® century, Nepal.
(CUL, Skt. Add. 1643, Fol. 214v) © Cambridge University Library
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FIG. 8 Detail of Fig 7. lllustration of Krsnagiri, Prajidparamitastotra, 11" century, Nepal.
(CUL, Skt. Add. 1643, Fol. 214v) © Cambridge University Library

FIG. 7 Krsnagiri (left), PrajAaparamitastotra, 11" century, Nepal.
(CUL, Skt. Add. 1643, Fol. 220v) © Cambridge University Library
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pursuing enlightenment in solitude and to pratyekabuddhas. Its most immediate association is
with the so-called Rhinoceros sitra, an important Mahayana text preserved in Pali, Sanskrit, and
GandharT (Solomon and Glass 2000).1 The text is a eulogy of forest asceticism where practi-
tioners are encouraged to “wander alone like rhinos” (Solomon and Glass 2000: 106), to cut ties
with the material world, and to live in solitude in the forest to pursue enlightenment. Such a scena-
rio perfectly fits the milieu of Krsnagiri: a mahavihara with a strong ascetic propensity and a large
number of small, individual caves where traditions of meditations and austerities were practiced
and taught by great masters. The textual references cited above mentioning illustrious acaryas
who spent years of ascetic training at Krsnagiri before heading to the great mahavihara of north
India and changing the course of Buddhist history confirm this picture.

The second visual reference to Kanheri in this copy of the Prajiaparamitastotra appears on
Folio 220v (Fig. 9). Here the illustration is labeled as a representation of the pratyekabuddha
Sikhara caitya at Krsnagiri. In this painting, the wilderness of the setting is perhaps more
pronounced than in the previous one. The rocks and trees almost entirely cover the upper part of
the illustration, while the focal caitya does not to appear to be enshrined in a structure but rather
sitting outdoors beneath the thick vegetation. The monks are here represented in caves that do not
resemble the monastic cells depicted in Folio 214. T would like to suggest that perhaps the
pratyekabuddha caitya in this painting may be one of the stiipas erected at Kanheri in proximity
to Cave 3 to commemorate the monastic dead, perhaps a memorial to a particularly relevant
pratyekabuddha who pursued enlightenment at the site. The existence of a khadga caitya and a
pratyekabuddha caitya at Krsnagiri confirm that this mahavihara was a major center for ascetic
practices. Pratyekabuddhas resided in forests on mountains (Strong 1994: 48), as beautifully
presented in the preamble to the Sanskrit Khadgavisanagatha incorporated within the Mahavastu
Avadana. This text opens with the literary image of 500 pratyekabuddhas assembled in a forest,
each reciting a gatha of the text before entering nirvana (Salomon 2007: 6).

From the references in the Nepalese Prajaaparamitastotra, we may conclude that towards the
end of its active life, the Kanheri monastery became well-known as a Tantric center across the
Buddhist world. The absence of esoteric images sculpted on the walls of the caves does not
necessarily undermine the hypothesis that Kanheri was a major center for Buddhist esoteric
practices. Tantric rituals generally relied heavily on the use of painted mandalas and portable
images made of perishable materials, items that would leave few archaeological traces depending
on the climate and materials involved. One can assume that wooden images were widely used in
esoteric rituals at Kanheri, given the exceptional find of a multi-armed wooden image of Tara

(Gokhale 1991: PI. 8), likely of local production. This small sculpture, in very poor condition of

13 Pali: Khaggavisanasutta Sn 1.3; Skt: Khadgavisanagarha, Gandhari: Khargavisanasutra.
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FIG. 10 Eleven-faced Avalokite$vara.

Cave 41, Kanheri
Photo: Akira Shimada

FIG. 11

Eleven-Headed AvalokiteSvara.

ca. 1000, Western Himalayas

Gilt bronze with silver and copper inlay.
394 x 14 x 7.6cm (15% x 5% x 3in)
Cleveland Museum of Art, Acc. No. 1975.101
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preservation and now unfortunately lost, shares distinctive iconographic features with Pala bronze
images of this Buddhist deity dating to the 9™ century.!*

The representation in the porch of Cave 41 at Kanheri of an image of AvalokiteSvara
Ekadasamukha (Eleven-faced Avalokite$vara) (Fig. 10), an iconography of the bodhisattva not
found elsewhere in western India, is the only example of esoteric stone sculpture from Kanheri.
It probably dates to the Rastrakiita phase of activity at the monastery, and further connects the
caves to the Himalayan regions where this esoteric iconography widely circulated through metal
images in the 10" and 11" centuries. A portable gilt bronze of this bodhisattva from the western
Himalayas dated to ca. 1000 CE, now in the Cleveland Museum of Art (Fig. 11), offers a stylistic
and iconographic counterpart to the Kanheri image and speaks for the artistic and religious

exchange which occurred between Konkan and the Himalayan regions in the 11" century.

CONCLUSION

To close, the above evidence demonstrates that Krsnagiri/Kanheri was a very prominent Buddhist
monastic center in the post-Gupta period when it came to be designated as a mahavihara. It
included a mahagandhakuti within its premises, colossal sculptures, and donors coming from as
far as Sindh. The international reputation of the monastery grew further in the 9" century when
the Sri Krsnagiri maharaja mahavihara rose to be a major institution for esoteric teachings, well-
connected to the Buddhist circuits of the mahaviharas of north India and the Himalayan regions,
with renowned Tantric masters receiving training at the site. The two illuminations depicting
Krsnagiri included in the aforementioned 11th-century manuscript from Nepal (CUL, Skt. Add.
1643, Folio 214v and Folio 220v) show how Konkan was a hub of esoteric Buddhism, with the
highest concentration of Tantric centers for any region mentioned in the text. While it is hard to
say if Kanheri was still an active center when this manuscript was illustrated, it was the only place
illustrated twice in this source. This would suggest that it was one of the most pre-eminent and

long-lived Buddhist monasteries in the western Deccan.

14 Sankalia first compared the Kanheri Tara to a Pala bronze from Nalanda (Sankalia 1987: 297). The
Kanheri wooden sculpture also shares key features with a seated multi-armed Tara in bronze now in the
Metropolitan Museum of Art: Acc. No. 1979.513. Accessed November 12, 2021.
https://www.metmuseum.org/art/collection/search/38933.
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Between Normativity and Material Emptiness:
Indian Buddhist Monasteries and the

Chinese Buddhist Travelogues
In memory of Seishi Karashima (1957-2019)

Max Deeg (Cardiff University)

INTRODUCTION®

Almost 20 years ago, when I first turned my attention to what are usually called the Chinese
‘pilgrim records’ (although I am quite aware of the imperfect nature of this term; I prefer to call
them ‘Chinese Buddhist travelogues’), I did so (and am happy to confess this almost two decades
later) with the rather naive intention to supplement the scarce scriptural sources on Indian
Buddhism, its practice, and its monastic life.? My expectation was that I would find in these
sources a ‘description’ of Buddhism and Buddhist monastic life in India at the time when Chinese
Buddhist monks like Faxian ;A& (ca 365425, travelled 399-412), Xuanzang Z.7% (600/602—64,
travelled 629-45) and Yijing ;% (635-713, travelled 671-95) — to name the usual triad of the
most famous ones — were travelling and studying in India. A comprehensive study of the oldest
of these records, the one by Faxian who travelled through and resided in India in the first decade
of the 5" century CE, had already taught me that these texts are more complex than simply being

straightforward eyewitness reports.® Questions of genre, intentionality, and audience — for whom

T would like to thank M.B. Rajani for sending and allowing me to reproduce her maps of Nalanda and
her photograph of Vihara 11 in Nalanda, and Laxshmi Greaves for letting me use her photograph of the
Telhara site network. Petra Kieffer-Piilz kindly sent me a copy of Grife’s dissertation, and Bijoy
Choudhary sent me his article on the ‘lesser-known monasteries’ of Bihar. Shayne Clarke helped me to
get a copy of Iwata’s article (2011) which was sent to him by Yao Fumi /\E2 5 — thanks to both.

2 The source situation and therefore the methods and result of reconstruction of early medieval and
medieval monasticism in the context of Christianity is much better; see von Hintiber 2009: 869:
“Everyday life in medieval European Christian monasteries is well known, partly by a well-documented
literary tradition, partly by extant buildings and their inventory, sometimes even in use today.... In stark
contrast, no Buddhist monastery from ancient India survives intact.” The similarity of the description of
early Buddhist and Christian monasticism has attracted the attention of early scholars of religions but has
been mainly focused on speculations about the Buddhist influence on Christian monastic traditions; see
Winter 2008.

® Deeg 2005a. I therefore cannot fully agree with von Hiniiber’s 2009: 870 optimistic view: “Luckily,
there are some, if rare, contemporaneous witnesses, who saw and even lived in ancient Indian Buddhist
monasteries, although it was not their primary interest to describe monastic life.”
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the records were written, and with what purpose or aims in mind — quickly played an important
role when trying to interpret the sources. It is for this reason that I have avoided terms like
‘described’ or ‘depicted’ in the title while I used them in the abstract in quotation marks. In almost
all cases, the ‘descriptions’ in the Chinese Buddhist travelogues are a mixture of on-the-ground
observation, idealized or normative pieces of information, and imagination.

This caveat is not meant to discourage a critical and careful examination, which quite often
leads to more sound results than the usual naive reading of the sources (mostly based on the old
English translations).* In relation to monastic life in Buddhist India, this can be shown quite clear-
ly in the form of Yijing’s ‘description’ in his Nanhai-jigui-neifa-zhuan vg /52757 N EE (Record
of the Inner Law Sent Back from the Southern Sea).” Instead of being an eyewitness report on
Indian Buddhist institutions, as usually assumed, the text mostly reflects the rules and practices
‘codified’ in the Milasarvastivadavinaya, the propagation of which Yijing was mainly interested
in.® It is in fact in cases where Yijing adds his own commentarial notes and where he gives infor-
mation diverting from the Milasarvastivadavinaya where we can get, with a comparative
approach and careful interpretation, a glimpse into the actual institutional structures and prac-
tices.’ Generally, however, a situation like this does considerably restrict the value of these texts
for the reconstruction of the ‘historical reality’, as they are often, although not always, echoing
their normative source, the Vinaya.

But even realizing these problems, I still did not want to give up the idea that other strands
of sources may contain information about monastic life and monasteries and was redirected to the
vast corpus of Vinaya texts,? only to discover that while these texts, at least on the surface, contain
a great deal of information about monastic administration,” bedding, water jars, robes,'? alms

bowls and their proper use, the proper behavior of the monks while eating, walking, and begging,

* While this is usually the case with identifications of places and/or historization of legends, it also had a
strong impact on the reconstruction of Indian Buddhist monasticism and monasteries: for example, see
recently Jha 2015.

® T.2125, hereafter ‘Record of the Inner Law’; translations: Takakusu 1896, Li 2000.

® Fogelin 2015: 19 calls this a “reformist agenda”. As an archaeologist, Fogelin clearly misjudges the
Chinese records when he speaks of “the inevitable cultural misunderstandings of any foreign traveling to
a distant land, wondering at seemingly mundane details.” The reasons for a difference between the
‘descriptions’ in the travelogues and what the archaeologist sees 7n situ are to be looked for elsewhere.

’ For this hermeneutical approach, see Deeg 2005b and 2018a, and much of the work of Gregory
Schopen (e.g., 1997, 2004, 2014).

8 For a survey of the different Vinayas, see Clarke 2015.

? The most comprehensive and critical study of this subject is Silk 2008, which simultaneously reflects
the non-materiality and spatiality of the ‘monastery’ inhabited by the administrator / manager and the
administrated / managed.

10'See, for example, Andlayo and von Hiniiber 2016 on the robes of the bhiksunis.
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about hygiene,! and even about individual elements of buildings, such as windows and locks,*?
there is not much data to reconstruct the typological physical outlay of a Buddhist monastery.®
In that sense, the context which Jonathan Silk has claimed for the reconstruction of Buddhist
monasticism* is missing. Or to look at it from a more spatial angle in the context of recent theoriz-
ing about the relation between the sarigha and laity,’ the Buddhist monastery is oddly situated
between (in a figurative sense) the centrality of the extreme sacred space represented by the stipa
or caitya and the non-monastic settlements.

What struck me next was the similar difficulty I had when reading archaeological reports on
and interpretations of Buddhist monastic sites.'® Except for the typical layout of monastic
courtyards, in most cases not much data was available to reconstruct these sites against the back-
drop of the literary sources. Apart from the clearly discernible monastic cells arranged into
monastic courtyards, reflecting a certain degree of normativity themselves, where were all the
other facilities which, according to the literary sources, must have existed: e.g., refectories, toilets,
kitchens, storehouses, etc.? It seemed as if the Vinaya-related texts and sources like Yijing’s
Record of the Inner Law on the one hand and archaeology on the other reflected two completely
different aspects of Buddhist monasticism which did not easily dovetail with one another. What
struck me as well was the ‘flat’ nature of archaeological remains of monasteries: we apparently
know next to nothing about the upper parts, the ‘superstructure’ as it were, of the buildings (upper
floors, ceilings, roofs, decoration, etc.). For instance, while textual evidence implies that the resi-
dential buildings of bigger monasteries were at least two-storied (and more; see Fig. 7) and had
tower-like structures at the four corners of the monastic courtyards and over the gates, archaeology
unfortunately does not give many hints to such structures.

Another odd point is that of ‘gender obscurity’.!” Although it is assumed in most cases that

''See Heirman and Torck 2012.

12 See von Hiniiber 1992.

¥ In a way, I was — and still am — in the same position as many other scholars who have tried to
reconstruct monasticism from the textual sources where the question of residential development was
usually treated in a very short and an almost ‘fundamentalist’ way, claiming that early Buddhist monks
were mendicants and did not live in solidly built monasteries. See Hardy 1860: 129ff but also later
scholars like, for instance, Dutt 1984: 90ff and 1988: 45ff; Mitra 1980: 30ff; and Wijayaratna 1990: 18ff.
4 Silk 2008: v: “Understanding is possible only in context; things signify only in relation to other things.
Despite this indisputable and obvious fact, far too many studies in Buddhism attempt to approach its
worlds of thought and practice without regard for their institutional contexts.” One could add here: things
signify only in relation to the space in which they are positioned.

!> Often the monastery in its materiality is by presumption reified without much critical reflection: see,
for example, Bailey and Mabbett 2003.

181 recall my first encounter with the archaeological depiction of an Indian Buddhist monastery in Mitra
(1980: 39, Fig. 10), which shows the plan of the monastery at Jaulian, Taxila, with bathroom, assembly
hall, storeroom, kitchen, scullery, refectory, and toilet (see Fig. 1).

7 «“Virtually nothing is known about the relationships in early India between Buddhist male monasteries
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the sites found and excavated are monasteries for monks, it seems strange that there are so few
clear cases of nunneries.'® While the dearth of reference to these institutions is understandable in
the case of the Chinese travellers Faxian, Xuanzang, etc., because of their gender-biased
approach,®® a parallel omission in archaeological considerations of South Asia is a little bit
surprising, particularly since we have clear evidence of a well-organized and regulated bhiksuni
sanghain India not only through the different bhiksuni Vinayas in Chinese? and Tibetan but also
in the Indic languages of Pali?! (although historically no bhikkhunisarigha existed for centuries in
the areas dominated by the Theravada traditions ‘using’ the so-called Pali Vinaya) and Sanskrit
(Mahasanghika—Lokottaravada).??

So, the disappointing starting point must be — using Gregory Schopen’s words and applying
them to the special case of Buddhist monasteries — that it is “painfully obvious that most of those
‘established facts’ [in the history of Indian Buddhism] totter precariously on very fragile
foundations.”?® In our specific case of Buddhist monasteries, the problem lies in the biased angle
of our sources. Archaeology does not supply final and sufficient information, the Vinaya has a
prescriptive—normative point of view, and the travelogues are a mixture of observation, wishful
thinking and idealization, sometimes trying to match the information given in the Vinayas. Thus,
the question to be addressed here will be: how can we bring into fruitful and critical ‘conversation’
the triangle of these sources: archaeology, Vinayatexts, and other ‘descriptions’? The answer will
certainly not be discarding texts, two corners of the triangle, nor a negligence of archaeology.
Rather, it may be sought carefully, step by step, by means of a reinterpretation through and beyond
the normative and idealizing ductus of the text and a careful reading of these sources against the

scant and ‘flat’ archaeological data.?* While I have to leave a qualified discussion of the latter to

(viharas) and female nunneries (varsakas, upassayas) as institutions.” (Schopen 2014: 73).

18 See Kaushik 2017, particularly 42-92.

1% This biased nature of the Chinese Buddhist historiographical sources (including the Buddhist
travelogues) — the lack of the appearance of nuns, with the exception of the Bigiuni-zhuan [t /e
(Biographies of Bhiksunis). T.2063 — has, as far as I know, not been sufficiently contextualized.

20 For a translation and study of the Bhiksunivinaya of the Dharmaguptaka, see Heirman 2002; for the
Theravada tradition, see Hiisken 1997.

2! Hiisken 1997.

22 Roth 1970; Nolot 1991. An English translation of the Chinese translation is Hirakawa 1982.

3 Schopen 1991: 187.

24 For such an implicit suggestion, see e.g., Fogelin 2003: 328: “Previous interpretations of Early
Buddhist monasticism rested upon readings of Buddhist monastic texts, and archaeological excavations
of monasteries in isolation.” See also Fogelin 2006: 199. More explicit is von Hiniiber 2009: 870: “It is,
therefore, evident ... that it does require a certain amount of effort to collect material [in] the available
literature in [the] form of books and inscriptions, from the monuments and from archaeological finds.
Still, when different sources are carefully sifted and combined, it is not impossible to extract some details
on daily life and to gather information which they were never meant to convey.”
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the archaeologist,25 I would like to discuss here, at least, examples from the other two strands of

sources: the Vinaya and the travelogues.

MONASTERIES IN THE VINAYA SOURCES
I would like to start the discussion of the textual sources with some examples from the Vinayas.
Vinaya texts deal mostly with the question of how an individual monk and a group of monks, the
sanigha, are supposed to act and interact. The question of in which concrete and spatial context
this should occur is rarely addressed, much less answered; passages where the physical structure
of the monastery is described are predominantly ‘collateral’ pieces of information given in the
context of the regulation of monastic life. Even in cases when the sources make a distinction of
different monastic environments, like the one between the ‘forest-dwelling’ (aranyakavasin) and
‘village-dwelling’ (gramikavasin) communities, a description of how these two obviously
different types of monastic communities organized themselves spatially and physically is not fully
addressed.?® In other words, we are not really told how monasteries in which all these regulated
activities took place were supposed to look. References to the architectural layout and structure
of Buddhist monasteries in Vinayatexts are astonishingly rare and are often only made in passing.
Vinayatexts give references of different quantity and quality to the structure of a monastery.
While the material in the Pali (Theravada) Vinayahas been studied in some detail by Grife (1974),
the Chinese translations of the Vinayas of the different nikayas — and these are, apart from the
Bhiksunivinaya of the Mahasanghika and the Tibetan translation of the Vinaya of the
Mulasarvastivadin, the only other comprehensive Vinaya texts we have — have not been
investigated in the same systematic way. One important text preserved in an Indian language is/are
the Abhisamacarikadharmah of the Mahasanghika—Lokottaravadin, made fully accessible through
the admirable work of Seishi Karashima (2012). This contains quite a lot of practical details about
monastic structures and buildings which can be compared with the ‘descriptions’ of monasteries

in Chinese travelogues and other texts as well as being read against the archaeological findings.?’

23 One should add here to the art historian, as far as depictions of monastic structures in reliefs (e.g.,
Sanchi, Bharhut, Amaravati) and paintings (e.g., Ajanta) are concerned. In the narrative pictorials of the
donation of the Jetavana, for instance, art historians have mostly concentrated on the ‘action’ and not so
much on the architectural details; see, for instance, Zin 2010. An exception includes Meister 2007,
particularly 7—14 (I have to thank Akira Shimada for bringing this article to my attention).

26 A rare exception is found in the Abhisamacarikadharmah where it is stated that the cells (parivena) of a
monastic dwelling in the forest (aranyaka) are distant (dira) from each other while the ones in or near a
settlement (gramantika) are next to each other (2sanna) (Karashima 2012/1: 100f). But in the chapter
about the two different types of monasteries (Karashima 2012/2: 293ff), not much is said about their
structure or layout. Does this allow us to conclude that there was no difference between them? Probably
not, but the texts give minimal testimony of these differences.

27 It should be kept in mind, however, that Vinaya texts can have a regional ‘flavor’. Oskar von Hiniiber
(in Karashima 2012/1: XIII f) has rightly pointed out that some features in the Abhisamacarikadharmah
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As already pointed out, if we are turning to the literary sources, both travelogues and
Vinayas, not much is said about the broader and architectural outline of Indian Buddhist
monasteries, but quite a lot of information is available about the organizational and material nitty-
gritty of Buddhist monastic life, mostly but not exclusively about correct behaviour and everyday
life practice. In the Vinaya, this information is per nature normative and descriptive. As Shayne
Clarke emphasizes, it “transmit[s] an ‘in-house vision’ of what monks and nuns should and were
thought to do, and how they ought to behave.”?® Clarke continues by reminding us: “Of course,
this is not to be confused with what in fact monks and nuns did, and how they behaved.” In fact,
some of the rules imply that regulation was necessary because there were transgressions and
divergent practices.

One could also apply the cautious and critical approach favored by Clarke to the few Chinese
text passages which describe the physical layout and structures of Buddhist monasteries. They
reflect how the authors imagined or chose to project an ideal or idealized monastery in which
monastic life, following more or less the prescriptive—normative structure given by the Vinayas,
could function in a similarly ideal(ized) way.?° They also reflect a relatively late developmental
phase of Buddhist monasteries.>* However, in terms of archaeological remains or coming from a
more anthropological perspective, reflected in present monastic settings in different Buddhist
cultures and countries, in great part they do not reflect monasteries as we find them on the ground
and, as it were, in ‘working condition’.®!

The same then is also true for the ‘descriptions’ of monasteries in the Vinayas: they represent
a normative view on monasteries which is probably informed to a certain extent by the typical
layout of a monastery at the time when the respective Vinaya passage was composed and inte-

grated into wider corpus of the text.®? The function of placing everything into the lifetime of the

(heating facilities, direction of the wind, writing material, dialect forms of words — one could add the
mention of toilets built at a steep slope, Skt prapatanisrita) reflects a northwestern context.

28 Clarke 2014: 11.

% von Hiniiber 2009: 870 clearly states this situation: “The only exception [to the abundance of doctrinal
and philosophical sources: M.D.], of course, is the equally rich Vinaya literature, which, however,
describes the norm rather than the real life....” See also Shimada 2009: 218 and 2013: 173f.

39 See Kieffer-Piilz 2000: 322: “The Vinayas of the different schools reflect a developmental phase
during which residency in solid buildings was already the rule.” (“Die Vinayas der verschiedenen
Schulen spiegeln eine Entwicklungsstufe wieder, auf der die Unterkunft in festen Gebéduden bereits die
Regel war.”) See also Grife 1974: 471f.

31T will have to leave aside here the monastic cave sites in western central India — and in a way mirrored
by the comparable structures found along the northern Silk Road (Kizil, Tumshuq, Bezeklik, etc.) — not
only because of their special typological nature but also just because there is not much description of
such sites in the Chinese sources, except perhaps for Ajanta.

32 Although I subscribe to an ‘evolutionary’ view of Buddhist literature which assumes that a text
changes over time through additions and extensions, not very surprisingly to the specialist, I will avoid a
discussion of the problems linked with the development of Buddhist ‘canonical’ literature of which the
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Buddha gives the Vinaya’s normativity the authority of the founder, but, seen from an historical
standpoint, particularly highlights the anachronistic nature of the material aspects described in
these texts: the status quo of such an anachronistic ‘description’® is not the one of the lifetime of
the Buddha but of a later period.

The ‘standard’ narrative of the foundation of a Buddhist monastery at the time of the Buddha
which contains ‘descriptive’ elements of how such a monastery looked is that of the foundation
and construction of the Jetavana monastery in Sravasti.>* According to the Vinayaand other texts,
the Jetavana monastery was purchased from the Kosala prince Jeta (Skt Jetr) and given to the
Buddha and the sarigha by the rich merchant Anathapindada (Pali Anathapindika).®® I give here

the well-known narrative from the version in the Pali Cullavagga (2.158f).

Now at that time, the householder Anathapindika had many friends, had many
companions, his words had to be taken [seriously]. Then the householder
Anathapindika, having concluded that business at Rajagaha, set out for Savatthi.
Then the householder Anathapindika enjoined people on the way, saying: “Oh
noble ones! Build pleasure groves (arama), erect monasteries ( vihara), furnish
gifts; an Awakened One has arisen in the world, and this Lord, invited by me,
will come along by this road.” Then these people, urged on by the householder
Anathapindika, built pleasure groves, erected monasteries, furnished gifts. Then
the householder Anathapindika, having arrived at Savatthi, looked all around
Savatthi, thinking: “Now where could the Lord stay that would be neither too
far from a village nor too near, suitable for coming and going, accessible to

Vinayas are, of course, an essential part.

33 In the visual representation of this narrative in Buddhist art, as for instance at Bharhut, there is a
narrative anachronistic element insofar as the structures of a monastery are shown before or during the
process of purchase.

3 This is exemplified by the fact that many sitras have been preached in this monastery in Sravasti
where the Buddha spent 19 rainy seasons. On the literary and conceptional process behind this
frequency, see Schopen 2004: 395ff. The Jetavana was, of course, not the first donation of property to the
Buddha and the sarigha. The standard biographies narrate that briefly after the conversion of the three
Kasyapa brothers, King Bimbisara of Rajagrha donated the Bamboo Grove (Venuvana / Zhuyuan /77[&)
to the Buddha. Following this narrative logic, the Sarvastivadavinaya | Shisong-lii +ZH{E of the
Sarvastivadin has Anathapindada (Jigudu 454J%) and §ﬁriputra (Shelifu &F]#5), who is put in charge of
supervising the construction of the Jetavana by the Buddha, follow the model of the Venuvana, with its
teaching halls (jiangtang 5#5), steam house (wenshi Jf %), refectory (shitang &), kitchen (zuoshichu
{E& ), bath house (xiyuchu 483 ), gate room (menwu F9J&2), meditation place (zuochanchu H51EE),
and toilets (cechu JHiiE) (T.1435.244b.241f, with slightly different terminology repeated at 244b.29f). See
similarly in the Mahisasakavinaya/ Wufen-Iii 7. 77{% (T.1421.167b.18f) which also lists a place for
walking in meditation (xingxingchu 4%17j#%) and residential buildings (fangshe F5+) in addition to
teaching halls, a steam house, refectory, and bath house. In the Mahasarighikavinaya / Mohesengqi-Iii &
s K7 (T.1425) and the Dharmaguptakavinaya / Sifen-1ii V9437 (T.1428), no specific buildings are
mentioned.

35 Malalasekara 1974/1: 963, s.v. 1. Jetavana. For a discussion of the different versions of this story in the
Vinayas, see Iwata 2004. For the most recent excavation report, see Kansai University 1997.



people whenever they wanted, not crowded by day, having little noise at night,
little sound, without folks’ breath, secluded from people, fitting for meditation?”
Then the householder Anathapindika saw Prince Jeta’s pleasure grove, neither
too far from a village ... fitting for meditation, and seeing it, he approached
Prince Jeta. Having approached, he spoke thus to Prince Jeta: “Give me, oh
noble son, the park, the pleasure grove to make [a monastery].” “The pleasure
grove is not to be given away, householder, even for a price of a hundred
thousand.” “O noble son! The pleasure grove is taken.” “The pleasure grove is
not taken, householder.” They asked the chief ministers of justice, saying: “Is it
taken or is it not taken?” The chief ministers spoke thus: “The pleasure grove is
taken at the price fixed by you, oh noble son!” Then the householder
Anathapindika, having had gold brought out by means of wagons, had Jeta’s
Grove spread with the price of a hundred thousand. The gold that was taken out
the first time was not enough for a small open space near the gate storage.*
Then the householder Anathapindika enjoined the people, saying: “Go, indeed,
and bring gold — I will spread this on the open space.”

Then it occurred to Prince Jeta: “This will be no minor [matter] that this
householder gives away so much gold.” And he said to the householder
Anathapindika: “Enough, oh householder, let me spread [gold] over this open
space, give me this open space [and] it will be my gift.” Then the householder
Anathapindika, thinking: “This Prince Jeta is a distinguished, well-known man;
surely the trust towards this dhamma and discipline of well-known men like this
is very powerful”, and he gave this free space to Prince Jeta. Then Prince Jeta
built a gate storage on this open space.

The householder Anathapindika had monastic dwellings ( vihara) made in Jeta’s
Grove, had cells (parivena) made, had storages (kotthaka) made, had assembly
halls (upatthanasala) made,® had fire-rooms (aggisald) made,® had buildings

% Buddhaghosa’s commentary defines this term (kotthaka) as a “seven-storied gate storage mansion”
(sattabhiimika/m] dvarakotthakapasada/mJ. Takakusu and Nagai 1982/6: 1221. Karashima 2012/1: 17
translates dvarakosthakain the Abhisamacarikadharmah as “Torhaus” (see also Grife 1974: 58f). Horner
translates it as “porch”, but this is clearly incorrect since the text here obviously refers to a structure that
had not yet been built and not to an annex of an already existing building.

37 The Abhisamacarikadharmah instructs that the posadha ceremony (fortnightly recitation of the rules of
conduct) can take place in different places of the monastery, including in an upasthanasala (Karashima
2012/1: 7) which Karashima translates, following Grife 1974: 571, as “ Mehrzweckgebiude” (‘multi-
purpose building’). The two other buildings are the ‘meditation hall’ (prahanasala) and a pavilion
(mandalamada). The Chinese parallel, the Weiyi-fa @{#% 7 in the Chinese translation of the
Mahasanghikavinaya (T.1425), does not refer to these specific buildings but has, very generally, the
expression ‘certain places’ (mouchu 5.5z).

38 Griife 1974: 56 thinks that this is a building which housed the ‘sacred fire’ (?), but it is more likely to
be a term corresponding to the Chinese wenshi ;i =, which I translate as ‘steam house’ since this term is

used in the Chinese translations of the Vinayasin relation to keeping the monks warm, hygiene, shaving,
etc.
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for preparing lawful food (kappiyakuti) made,* had toilets ( vaccakuti) made,*
had paths for walking in meditation (carikama) made, had halls for paths for
walking in meditation (carikamanosald) made,*! had wells (udapana) made,*?
had halls for wells (udapanasald) made,*® had bathing rooms (jantaghara)
made, ** had halls for bathing rooms (jantagharasald) made, had ponds
(pokkharani) made,* had tents (mandapa) made.*® 4’

In this passage, we get some concrete information about the architectural-functional
elements of a fully fledged monastic complex. It is worth noting that Anathapindika knows exactly

how to build the monastery without receiving instructions from the Buddha, as one would expect.

39 kalpiya-kutiya and other forms of the term in the Abhisamacarikadharmah: see Karashima 2012/1: 17,
n.3 and Grife 1974: 58.

%0 See also varcakutiin the Bhiksunivinaya of the Mahasanghika—Lokottaravadin: Roth 1970: 318.

*I There obviously were cankrama(napatha) (Skt) which were open air and ones with roofs — the s2/2 of
the text (Grife 1974: 59¢1).

2 Griife 1974: 57 describes three different types of wells.

* The Abhisamacarikadharmah has the term paniyamandapa: Karashima 2012/2: 309ff translates it as
“Wasserpavillon’; is this the same as an udapanasala?

* Or jentaka (Roth 1970: 318). For a detailed description, see Griife 1974: 60f.
45 Griife 1974: 61 describes this as a swimming pool.

% Tt is not really clear what a mandapa is, but it seems to be a more solid building (of a round shape?)
than a hut: see Grife 1974: 49f, 62f.

47 158f. Tena kho samayena Anathapindako gahapati bahumitto hoti, bahusahdyo adeyyavaco. atha kho
Anathapindako gahapati Rajagahe tam karaniyam tiretva yena Savatthi tena pakkami. atha kho
Anathapindako gahapati antara magge manusse anapesi: arame ayyo karotha vihare patitthapetha danani
patthapetha, buddho loke uppanno so ca maya bhagava nimantito imina maggena agacchissatiti. atha kho
te manussa Anathapindikena gahapatina uyyojita arame akamsu vihare patitthapesum danani
patthapesum. atha kho Anathapindako gahapati Savatthim gantva samanta Savatthim anuvilokesi: kattha
nu bhagava vihareyya yam assa gamato n’eva avidire na accasanne gamanigamanasampannam
atthikanam-atthikanam manussanam abhikkamaniyam diva appakinnam rattim appasaddam
appanigghosam vijanavatam manussarahaseyyakam patisallanasaruppan ti. addasa kho Anathapindiko
gahapati Jeto kumaro ten’ upasamkami, upasamkamitva Jetam kumaram etad avoca: dehi me ayyaputta
uyyanam aramam katun ti. adeyyo gahapati aramo api kotisantharena ‘ti. gahito ayyoputta aramo ‘ti. na
gahapati gahito aramo ‘ti. gahito na gahito ‘ti voharike mahamate pucchimsu. mahamatta evam ahamsu:
Yyato taya ayyaputta aggho kato gahito aramo ‘ti. atha kho Anathapindako gahapati sakatehi hirafiam
nibbahapetva Jetavanam kotisantharam santharapesi. sakim nihatam hirafifiam thokassa okasassa
kotthakam samanta na ppahoti. atha kho Anathapindako gahapati manusse anapesi: gacchatha bhane
hirafifiam aharatha, imam okasam santharissamiti. atha kho Jetassa kumarassa etad ahosi: na kho idam
orakam bhavissati yathayam gahapati tava bahum hiraffiam pariccajatiti, Anathapindikam gahapatim
etad avoca: alam gahapati m’ etam okasam santharapesi, dehi me etam okasam, mam’ etam danam
bhavissatiti. atha kho Anathapindako gahapati ayam kho Jeto kumaro abhiifniato Aatamanusso.
mahiddhiyo kho pana evarapanam natamanussanam imasmim dhammavinaye pasado ‘ti tam okasam
Jetassa kumarassa padasi. atha kho Jeto kumaro tasmim okase kotthakam mapesi. atha kho
Anathapindako gahapati Jetavane vihara karapesi, parivenani karapesi, kotthake karapesi,
upatthanasalayo k., aggisalayo k., kappiyakutiyo k., vaccakutiyo k., caiikame k., carikamanosalayo k.,
udapane k., udapanasalayo k., janthaghare k., jantagharasalayo k., pokkharaniyo k., mandape karapesi.
My translation is based on Horner 2001: 221ff.



FIG. 1 Map of the monastery at Jaulian.
Source: Mitra 1980: 39, Fig. 10

FiG. 2 Holes for ceiling beams (?), Monastery 1, Nalanda.
Photograph: author
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This ‘defect’” —from a strict Vinaya standpoint — is corrected in the concurring legend found
in the Sayandsanavastu of the Miilasarvastivadin®® of how the first Buddhist monastery was
founded by another layman instructed by the Buddha. This story seems to reflect a tendency to
have the first monastery established as early as possible after the ordination of the first members
of the sarigha, the five ascetics around Kaundinya (padcakah (‘group of five’), translated by

Schopen as ‘the first five monks’) who became monks after the Buddha’s first sermon at Sarnath.

When the Blessed One had trained the first five monks, they lived in the forests,
but while living there, they were vulnerable to lions, tigers, leopards, and
hyenas. The Blessed One then thought to himself: “Where have the disciples of
past Fully and Completely Awakened Buddhas made their homes?” He saw it
was in a vihara. The gods also told the Blessed One that it was so. At that time,
there was a householder named Kalyanabhadra living in Varanasi. This idea
occurred to him, since his disposition was enlivened by his roots of good: “I,
indeed, should have a viharabuilt for the disciples of the Blessed One!” He got
up at daybreak and went to the Blessed One. When he had arrived and shown
deference with his head to the feet of the Blessed One, he sat down at one end
of the assembly. While he was seated at one end of the assembly, the Blessed
One, through talk about Dharma, led the householder Kalyanabhadra to see. He
inspired, incited, and delighted him. When he had led him to see through various
sorts of talk about Dharma, had inspired, incited and delighted him, the Blessed
One was silent. Then the householder Kalyanabhadra got up from his seat, put
his upper robe over one shoulder, made the gesture of supplication to the
Blessed One, and said to him: “If the Blessed One were to order it, I would have
a vihara built for the disciples of the Blessed One.” The Blessed One said:
“Therefore, householder, I order it. Have one built!” But Kalyanabhadra did not
know what sort he should have built. The Blessed One said: “If you have one
with three cells (#r7i/ayana) built, the Perfume Chamber (gandhakuti) must be
built in the middle, the two other cells on each side.* It is the same for one with
three sides and nine cells. In a four-sided one, the Perfume Chamber is in the
middle of the far wall facing the entrance hall (dvarakosthaka) and there are two
cells, one on each side of the entrance!” He did not know how many levels must
be built. The Blessed One said: “For monks, a vihara must be built with five
levels (pafcapura), a Perfume Chamber with seven levels, a summer room over
the entrance (balagrapotika) with seven. But for nuns, a vihara must be built
with three levels, a Perfume Chamber with five, and a summer room over the
entrance with five!°

8 Sayanasanavastu. Vinayavastu 15. Unfortunately, this is one of the vastus missing in Yijing’s extant
translation of the Vinaya: see Clarke 2015: 75.

# It is doubtful that /ayana (Pali /ena) means an individual ‘cell’ here. Rather, I assume that the term
refers in this instance to a residential complex (courtyard?), in which case the gandhakuti (as a multi-
story building) has to be erected in (or above) the central complex of the three.

Y yada bhagavata paficaka vinitas te aranye prativasanti; te aranye prativasanto agamya bhavanti
simhanam vyaghranam dvipinam taraksanam. bhagavan samlaksayati: kutra pirvakanam
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The odd point of this story in narrative terms is, of course, that it tells the reader about the
foundation of a monastery before the existence of a proper sarigha. In terms of the inner logic, the
story is anachronistic since the size of the monasteries described is neither for the five monks nor
was there at that time, according to the standard biographical narrative, a nun order for which the
regulations about nunneries would have applied.” It seems as if the Miilasarvastivadins wanted
to transfer the information about the structure of a monastery, given in the Jetavana narrative in
the Pali version (which itself follows immediately after this story in the Sayandsanavastu) to a
very early period of the sarigha’s existence and have this regulated by the Buddha himself. The
information given is more about the size and hierarchy of the building than about the different
functional parts.>2

The architectural structures described in the two passages above refer to a well-organized
and structured monastic complex which certainly reflects a later stage of fully fledged Buddhist
monasticism. As in a number of cases, the terms referring to material culture used in the texts are
not completely clear.>®> We need a clearer understanding of the terminology, but this is not an easy
task in the light of the differences between the different Vinayas, the lack of commentarial
literature, and a lack of clear evidence from objects of material culture (images, archaeological

evidence).

samyaksambuddhanam sravaka avasam kalpitavantah? pasyati vihare; devatabhir apy evam bhagavata
arocitam tena khalu samayena Varanasyam Kalayanabhadro nama grhapatih prativasati; tasya
kusalamillapratibodhitasantater etad abhavat; aho bataham bhagavatah sravakanam viharam karayeyam
iti; sa kalyam evotthaya yena bhagavams tenopasamkrantah; upasamkramya bhagavatah padau sirasa
vanditvaikante nisannah; ekantanisannam Kalyanabhadrikam grhapatim bhagavan dharmyaya kathaya
samdarsayati samadapayati samuttejayati sampraharsayati; anekaparyayena dharmyaya kathaya
samdarsya samadapya samuttejya sampraharsya tasnim, atha Kalyanabhadriko grhapatir utthayasanad
ekamsam uttarasamgam krtva yena bhagavams tenamjalim pranamya bhagavantam ieam avocat: yadi
bhagavan anujaniyad aham bhagavatah sravakanam viharam karayeyam iti; bhagavan aha; tasmad
grhapate anujanami karaya iti; sa na janite kidrsah karayitavya iti; bhagavan aha: yadi trilayanam
karayasi madhye gandhakutih karayitavya dvayoh parsvayor dve layane; evam trisale nava layanani;
catuhsale madhye dvarakosthakabhimukham gandhakutih; dvarakosthakaparsvayor dve layane; sa na
Jjanite kati purah kartavya iti; bhagavan aha: bhiksinam paiicapura viharah kartavyah saptapura
gandhakutih; saptapira balagrapotikah; bhiksiininam tu tripura viharah kartavyah; pamcapura
gandhakutih; pamcapura balagrapotika iti.

Skt text GRETIL: http://gretil.sub.uni-goettingen.de/gretil/1_sanskr/4_rellit/buddh/vinv15_u.htm.
Accessed March 12, 2020. After Gnoli’s 1978 edition; translation by Schopen 2000: 108f. For Japanese
translations — which do, however, neither translate the specific architectural terms nor follow Schopen —
see Iwata 2004: 47f, n.8 and 2011: 111f.

31 See also Iwata 2004: 48, n. 8.

32 Similarly, the Jetavana story in the Shisong-/ii has Prince Jeta build the gate room (menwu &) and
Anathapindada the 16 great multi-story pavilion (da-chongge KX EF4) and 16 ‘caves’ (kuwu & J=: direct
translation of Skt /ayana, Pali /lena) (T.1435.244¢.26ff.)

33 For different translations and interpretations of the terms, see Law 1935: 23f; Dutt 1984: 150f and
1988: 64; Grife 1974: 47ff; and Kieffer-Piilz 2000: 325f.
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There are similar buildings mentioned in the Abhisamacarikadharmah in the context of the
posadha ceremony: meditation halls (prahanasala), assembly halls (upasthanasala), pavilions
(mandalamada), ‘isolated’ places (occhedaka),®® meditation path (camkrama).>® The same text
gives control to an overseer (sayyasanaprajiaka, Chin fenfang-ren 775 A\, ‘distributor of rooms”)

who obviously is in control of a number of monastic buildings, such as the following.

monastic compounds ( vihara)®®
cells (parivena)

steam room (or kitchen?) (agnisala),
refectory (bhaktasala)®’

assembly hall (upasthanasala)

door house (dvarakosthaka)

toilet ( varccakuti)®

well (udupana)

bath (jantaka)

meditation paths (camkrama)
places at the foot of a tree (vrksamiila)
residences (for several monks? viharaka)*®

Some monasteries also seem to have had drains (udakabhrama).®® Some of these buildings, such
as the kitchen and assembly hall, seem to have been quite big (mmahantani vastiini).%*

Despite this data, we hardly know anything about the layout of the different parts of the
monastery. Again, it is the Abhisamacarikadharmah which gives one of the few examples for the

position of these components — in this case, of the toilets.®?

3* These seem to be places which are separated from the open spaces in the monastery. Karashima
2012/1: 13 opines that they are spaces confined by curtains or are tents. In another list, the foot of a tree
(vrksamiila) is mentioned in the context of the monastery (Karashima 2012/1: 99); this could be one of
these places.

35 Karashima 2012/1: 17. Once again, the Chinese parallel is very unspecific. Note that variants (here,
camkrama instead of carikrama) are not unusual.

% The juxtaposition of vihara and parivenika in the plural suggests that vihara here means monastic
courtyards while the later viharaka refers to other residential structures, a distinction similar to the one
which Grife 1974: 50ff makes between small and big viharas.

37 Called bhaktagra elsewhere in the text or bhojanasala in Pali.

38 See Griife 1974: 63. Elsewhere (49), Griife translates kuti as Hiitte (‘hut’) which would be a rather
unstable and temporary structure, but some kufis, such as the kitchens (kappiyakuti), were certainly more
solid structures. The Abhisamacarikadharmah describes the toilets ( varccakuti) as a round or rectangular
building with roofs made of bricks or stones (Karashima 2012/1: 135ff) which requires a quite solid
substructure.

% See Karashima 2012/1: 99, n. 4.

60 Karashima 2012/1: 105. The Chinese parallel has the term shuidu 7K7&. Another term for this is
pranalibhrama (Karashima 2012/1: 109f).

61 Karashima 2012/1: 119.

82 The Abhisamacarikadharmah distinguishes between toilets for defecation and pissoirs ( prasvakuti)
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The Bhagavat said: “One then should build a toilet building. Now if a monk has
a toilet building built [for himself], it is not appropriate to build it east or north
of the residential [part of the monastery]. One should build it rather south or

west of the residential [part of the monastery and] avoid the path of the wind®.
2964

The toilets were quite complex buildings with an extension ( varccakutika) for washing oneself
after having used the toilet and another structure (kuti or sa/a) for keeping the robes while using
the toilet.®®

There is also some indication in the Abhisamacarikadharmah that not all monks had fixed

residential rooms in the monastic courtyards, and also that cells were shared.%®

If [the disciple] is entitled to a residence, he should ask for permission: “I accept
this residence.” But if [he] is entitled to a residence together with someone else,
[his] master should find out [about him]. If he has a lax and sumptuous
[behaviour], wants to return [to a mundane life], does not wish to learn, [the
master] should say: “Do not accept [the residence] so that [you] will not be
corrupted by communion [with him].” But [if he] is pleasant, virtuous, and
wishes to learn, [the master]| should say: “Accept [the residence].”®’

The sharing of cells or residences is also clearly regulated in the same text.%®

And now [if] cells are rare, one cell should be assigned to two or three people.
[If cells] still are rare, one cell should be assigned to four or five people.®®

(Karashima 2012/1: 159). This description of a well-organized monastic hygiene ‘concept’ is different
from other Vinaya passages, according to which the bodily waste (of nunneries) was disposed over the
wall of the monastery (Schopen 2014: 23-30). In his description, Yijing focuses instead on the right
procedures in the toilets; see Wang 2009a: 118-21 and Li 2000: 88-91.

63 Karashima 2012/1: 135 translates (die Himmelsrichtung), aus der der Wind weht (“‘(the direction)
whence the wind blows”), but vatapatha may mean more literally the places inside of the monastery
(corridors?) where the wind has free passage and would spread the smell inside of the monastery.
 bhagavan aha | “tena hi varccakuti nama karttavya. | varccakutt dani bhiksuna karapayamanena nipi
ksamati viharasya purastimena va uttarena va karapayitum. | atha khalu daksinena va pascimena va
karapayitavya | vatapatham muktva. ...” (Karashima 2012/1: 134f).

65 Karashima 2012/1: 136ff.

% Yijing comments about the correct distribution of the cells according to the hierarchy of the members
of the sarigha: Wang 2009a: 112 and Li 2000: 83.

%7 yadi viharo prapunati, | aprcchitavyam | “amukam viharam grinami” | atha dani dvitiyena saha
prapunati vihara, upadhyayena janitavyam | yadi so bhavati saithiliko va bahuliko va avaddhako
vasiksakamo, vaktavyam | “ma grhna. ma samsarggadoso bhavisyati’ti | atha dani bhavati | bhadrako
gunavan Siksakamo, vaktavyo “grhna”(Karashima 2012/1: 76f). The context and the Chinese parallel
(fang =, fangshe 5) make it clear that vihara here means ‘room, cell’.

% Yijing remarks that the cells or rooms (fang =) in the “Western Region” (India) are narrow (ze 7E):
Wang 2009a: 136 and Li 2000: 105.

% Karashima 2012/1: 102ff. atha dani stoka viharaka bhavanti | dvinnam trayanam janinam eko viharako
uddisitavyo. | atha dani evam pi stoka bhavanti | caturnnam paiicanam va janinam eko viha(... rako
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The text goes on to say that in case of a shortage of cells, monks should live together in
another building (ekavastuka).’® If this is not available, they should stay in a shelter (channa),
underneath a tree (vrksamila), on the meditation path (? camkrama), or in the open space
(abhyavakasa). * The Abhisamacarikadharmah has a special term for ‘cell community’
(parivenika).”” The information given in this section is particularly interesting in relation to the
numbers of monks which, for instance, the Chinese travelogues give for particular monasteries in
relation to the archaeological remains (see below).

The Abhisamacarikadharmah also distinguishes between three qualities of viharas.

There are indeed three [types of] monasteries, of best, of middle, of lower
[quality]. As far as the best [type of] cell is concerned, [its] ground is of the
color of black beans, the covering [of the walls]"® is meticulously white, the wall
is well prepared’. This is the best [type of] cell. What then is the [type of] cell
of middle [quality]? As for the [type of] cell of middle [quality], [its] ground is
of the color of black beans, the wall is well prepared, [but] the covering is not
meticulously white. Thus is the [type of] cell of middle [quality]. What then is
the [type of] lower [quality]? As for the [type of] cell of lower [quality], [its]
ground is of the color of black beans, [but] the covering is not meticulously
white, and also the wall is not well prepared.’

What is also mentioned in the texts is that the monastic structures were indeed at least two-
storied (Figs 2 & 6). All the other features mentioned by Xuanzang have not been verified in situ,
but it cannot be excluded that some future excavation brings more to light. Three-storied buildings
(&rbhimika) are mentioned, for instance, in the Abhisam.a‘c.a‘r1ka‘d]1arm.§[1.76

The fact that monastic buildings had (at least) two stories and tower-like structures is

supported by the canonical normative texts. The Suttanipata commentary Paramatthajotika, for

uddisitavyo. | atha diani ekavastukam bhavati | bhiksi ca bahu bhavamti | viddhanaii ca manca
prajidpayitaval.

0 The Chinese parallel has the rather unspecific term datang K& (‘great hall’) and gives less alternatives
for resting places.

I Karashima 2012/1: 104.

72 Karashima 2012/1: 219f.

73 Karashima 2012/1: 195 translates this as “Deckenbespannung” (‘ceiling covering’), which is unlikely.
74 Karashima 2012/1: 195 translates this as “verputzt’ (‘lime-washed”).

75 vihard nama trini, jyesthako madhyamako kaniyasako. jyesthako ... nama viharako, bhimi bhavati {/}
masakanavalla, ulloko bhavati {/} prapandara, bhitti bhavati {/) krtakarmma. evam jye(... )sthako. {kin ti
madhyamako) dani madhyamako? madhyamako nama viharako, <bhimi> bhavati {/} masakalavarnna,
bhitti bhavati krtakarmma, | na ca bhavati {/} ullipo prapandaro. evam madhyamako. | kin ti dani
kaniyasako? bhiimi bhavati {/} masakalavarnna, napi bhavati {/} ullipo prapandaro, na haiva bhitti
krtaparikarmma. evam kaniyasako (Karashima 2012/1: 195f).

76 Karashima 2012/1: 164f.
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instance, describes Migaramata’s multi-storied mansion (pasada),’” a monastic complex in the

Pubbarama in Savatthi as follows.

The lower level of Migaramata’s mansion’® had five hundred chambers with
peaked rooftops in which five hundred bhikkhus lived. When the Blessed One
stayed in the lower level of the mansion, out of respect of the Blessed One the
bhikkhus did not go to the upper level (upari-pasada).’

In relation to this passage, Bhikkhu Bodhi rightfully points out: “I translate literally, but I
cannot visualize how rooms with a story above them could be described as having peaks
(katagaragabbha).” ®° It is obvious that katagara(gabbha) here does not necessarily mean
‘(chamber) with peaked rooftops’, but it may be the Pali correspondence to Chinese faige Z[]
and related terms and would then refer to similar tower-like high and lofty structures as do their
Chinese equivalents. Cone’s dictionary gives as a second meaning of the word — “an upper room,

a belvedere”®!

— which does not add much to the picture.

Other references to monastic buildings with two or more stories are found in different Vinaya
texts. The fact that monks are advised to shut the monastery from inside when they leave and then
climb over the walls with the help of a ladder (kadevarika) or a rope (rejju = rajju) (the remains
of which can, of course, not be expected 7n situ) does also indicate a considerable height of the
buildings.®? The Mahasanghika—Lokottaravada Bhiksunivinaya refers to a seven-storied (sapta-
bhiimaka) monastery.®®> While we can indeed assume that some of the bigger monasteries were
multi-storied, the archaeological evidence for ceilings is missing. Yijing reports that the ceilings
or roofs of the Nalanda Mahavihara were made of bricks. A passage in the

Abhisamacarikadharmah, however, suggests that there were different types of roofs (chadana).®

7 Karashima 2012/1: 17 translates prasada as “mehrstockiges Gebdude” (‘multi-storied building’). See
also Grife 1974: 53f.

78 Literally ‘under the mansion (pasada) ...’

" Smith 1916: 336: Migaramatu pasadassa ca hettha pafica kiatagaragabbhasatani honti, yesu paficasata
bhikkhi vasanti. Tattha, yada Bhagava hetthapasade vasati, tada bhikkhii Bhagavato garavena upari-
pasadam ndruhanti. (Bhikkhu Bodhi (trans.) 2017: 813).

80 Bhikkhu Bodhi 2017: 1455, n. 1188.

81 Cone 2001: 723b, s.v. kiita.

82 Karashima 2012/1: 119f.

8 Roth 1970: 62: ... pi bhiksusamghasya dapayitva bhiksunisamgho sapta-bhimakar pi viharam

3

praticchaty anapattif. Nolot 1991: 46: “... si la communauté des nonnes accepte, fiit-ce méme un vihara
des [sept (MD)] étages, il n’y a pas faute.” This part is missing in the Chinese translation (Hirakawa
1982: 83ff).

84 See also Grife 1974: 65.
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It should not be overlooked [when] a residence ( vihara)® is leaking, has gaps,
is dirty [and] is not well preserved. If it is covered by grass, bundles of grass
should be added; [if] it is covered by unburnt [bricks],2® unburnt bricks should
be added; [if] it is covered by tiles, tiles should be added; [if] it is covered by
lime, lumps of lime should be added; [if] it covered by clay, lumps of clay
should be added;®’ [if the ground] has become wet through rain, one should fill
up the muddy [ground by dry soil], add pebbles (?)% [and] add cow dung.®

One may add wooden planks (phalaka)®® and leaves (parna, Pali panna)® to the list given in this
text. The different types of material indicate different types of residential structures and probably
also different developmental stages of viharas; grass and leaves clearly point to hut-like structures,
while stone, bricks, tiles, lime, or clay were probably the material used for more solid buildings.
Taking into account all these details about the architectural structure and layout of monas-
teries, the ‘flat’ evidence (see Fig. 3) of excavated Buddhist monasteries in India and their fairly
regular courtyards (Figs. 3 & 4) without much indication of specific functions of specific spaces

does not offer much help in verifying many of these details.

CHINESE SOURCES ON INDIAN MONASTERIES
Interestingly, it is exactly the Jetavana monastery which is the topic in the most conspicuous

Chinese source of the description of an Indian monastery from the Tang period: Daoxuan’s E&

(596-667) ‘description’ of the Jetavana monastery in Sravasti in his Zhong- Tianzhu-Shewei-guo-

85 Karashima 2012/1: 86, n.1 states that vihara here should mean ‘cell’, but ‘monastery’ or ‘monastic
complex’ makes sense as well, particularly since cells were not free-standing but part of monastic
courtyards.
86 Karashima adds ‘tiles’ (“Ziegel”).
87 The last two types obviously require a supportive structure which most naturally would have been
wooden planks.
88 This is Karashima’s hypothetical translation. I would suggest that vamghorika or the variant
bamghorika, with a shift of the aspiration with Skt bhariga (bharigura or the denominative bhariguray-), in
the sense of ‘shredded stone’ or ‘shredded bricks’. A more detailed description of the preparation of the
ground is given in the same text (Karashima 2012/1: 107f).
8 na dani viharo adhyupeksitavyo | oddirnnako praluggako acaukso va apratisamskrto va || atha khalu
yadi tava trnacchadano bhavati | tr(... )Jnapiilako ditavyo | apakkacchadano bhavati | apakka datavya |
kabhallacchadano bhavati, kabhallika datavya | suddha<cchadano bhavati sudhapindo datavyo>
muttikacchadano bhavati mrtpindo ditavyo | varsaya ovrsto bhavati, vikhallika opire<ta>vya,
vamghorika datavya, gomayasato datavyo: (Karashima 2012/1: 85f).

A similar but shorter passage is found elsewhere in the text (Karashima 2012/1: 96f).
%0 The Chinese parallel of the quoted text passage has ban ff; (Karashima 2012/1: 85), but the Skt term is
also found in the Abhisamacarikadharmah (Karashima 2012/1: 199f). For an illustration of holes for
ceiling beams, see Fig. 2 where, however, the question arises — as it does elsewhere — to what extent the
reconstruction by the Archaeological Survey of India represents the original archaeological evidence.
1 The Pali Vinayalists five kinds of roofs: brick (itthaka), stone (sild), lime (sudha), grass (tina), and
leaves (panna) (Karashima 2012/1: 87, n.3).
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FIG. 3 Monastery 11, Nalanda.
Photo: M.B. Rajani

FIG. 4 Monastery 10, Nalanda.
Photo: author
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FIG. 5 Left part of the map of Jetavana vihara
(depicting the ‘infrastructural’ facilities) according to Daoxuan.
Source: T.1892, after line 813a.15

FIG. 6 Excavation pitch, Telhara.
Photo: Laxshmi Greaves
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Qihuan-si-tujing "R EECESFEL (Ilustrated Sitra of the Jetavana Monastery in the
Kingdom of Sravasti in Central India).®> When imagining an ideal monastery like the Jetavana
vihara, Daoxuan clearly comes from a different angle than the Vinaya passages presented and
discussed so far. The text gives, as Ho Puay-Peng has put it, “the provision of a model of the ideal
monastery for the Chinese Buddhist church™® — a model which never did fully materialize or
exist in reality.%*

The authority of the blueprint of a monastery laid out in the text is, similar to the Pali source
discussed earlier, that Daoxuan claims to present the most well-known monastery of the time of
the Buddha. A look at Daoxuan’s ‘description’ and the depiction made based on it immediately
reveals the idealized Chinese character of this monastic complex. But it also shows a well-
constructed correlation between architectural layout, doctrinal concepts, and discipline. After all,
Daoxuan was one of the most influential Vinaya masters (/iishi f£ifi) in the history of Chinese
Buddhism and had a profound knowledge of both the Vinaya (mainly of the Dharmaguptaka) and
monastic practice and institutions.

Another work by Daoxuan, the Guanzong-chuangli-jietan-tujing-bingxu &/ gl 177 8 [E] 4%
HFe (llustrated Scripture of the Erection of the Ordination Platform in the Guanzhong/-Era)),
contains a map of the Jetavana monastery which clearly shows again that what Daoxuan
‘describes’ in the [llustrated Sitra was not an Indian but rather an idealized Chinese monastery®’
based on the layout of the imperial capital Chang’an 2.

Despite their idealized character and emphasis on religious structures, Daoxuan’s
‘description’ and plan (Fig. 5) do reflect pretty much the architectural elements mentioned in the
last part of the Jetavana narrative and other Vinaya texts, although the Vinaya preferred by him,
the Dharmaguptaka Vinaya, does not give these details in its brief story of the donation of the
Jetavana monastery. They show and refer to bathrooms and halls (yushi-yuan % = [ :
Janthagharasala),”’ seven-story structures (gichong-ta ¥ sattabhamikadvarakotthakapasada,

interpreted in the Chinese style as a pagoda in the centre of the monastery instead of a gate

92 T.1899. Forte 1988: 38ff. A detailed study of the text is Tan 2002, which may be supplemented by Ho
1995. For the Jetavana vihara as an idealized “Sehnsuchtsort” (‘place of longing’), identified with
Angkor Wat in Cambodia, in early modern Japanese imagination, see Ishizawa 2015.

% Ho 1995: 2.
% Soper 1942: 37 thinks that the “(proto-)type” of monasteries described as the Jetavana monastery is to
be found in the 6"-century Yongning-si 7 %£5F in Luoyang ;&[5.

%3 T.1892.812a.ff. This was already highlighted by Soper 1942: 36f: “The details of this account are
elaborate and fantastic, surrounding what may have been a small kernel of information by a much greater
proportion of hearsay and pure imagination. The layout given the monastery, strictly symmetrical and
facing toward the south, is certainly Chinese rather than Indian.”

% See Ho 1995 and Tan 2002.
7 See the discussion in Heirman and Torck 2012: 37ff.
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mansion), including the more realistic three-story structures (sanceng =J&, sanchong-lou =E1#,
sanchong-ge = E[%]) mentioned by the Chinese travellers, lotus ponds (Zianchi A pokkharani),
wells and respective buildings (jingting 1+== : udapanasala), storages for fruits and food (guozi-
ku S, fanshi-ku 8y & EE: kotthaka), and kKitchens (jingchu j%&}: kappiyakuti).®®

Daoxuan’s Jetavana monastery is, on the other hand, very much void of the typical
residential courtyards (yuan [5t) with their cells (fangshe 5 +5) which we find described in
Xuanzang’s and Yijing’s records (see below) and at the actual archaeological sites. Daoxuan’s
‘description’ implies that ‘courtyards’ were functionally separated from other parts of the greater
monastery, which may explain why these other sections are so rarely found integrated into or in
the direct vicinity of the residential monastic structures. In an Indian context, the layout of the
monastic site at Thotlakonda in Andhra Pradesh, excavated by Krishna Sastry, Subrahmanyam,
and Rao and studied by Fogelin,*® seems to be closest to this type of monastery described by
Daoxuan, with the courtyards being distinctly separated from other parts of the monastery.

Daoxuan was, for a while at least, a collaborator of Xuanzang, and one would expect that
his projection of an Indian Buddhist monastery like Jetavana would have been influenced by the
record of Xuanzang or of other Chinese traveller monks. As a matter of fact, Daoxuan did not find
much information about monasteries in Faxian’s and Xuanzang’s records (see below). %
According to his own remarks,?! he had to rely on two sources by the Sui monk Lingyu #4102
which are no longer extant: the Shengji-ji B2BEC (Record of Sacred Traces) in two fascicles
(juan), and the Sigao J5z (Instructions [On How to Build] a Monastery).*%®

Indeed, if we turn to the Chinese travelogues in the hope to find a less normative—prescriptive

and more ‘practice-oriented’ description of monasteries and their function(s), we can see that there

% A similar ‘description’ is found in the Chinese Mahasanghika—Lokottaravada Bhiksunivinaya
(T.1425.474c.2711): TSRO G BIEIEFE - HE - JR= - BE ME - HE -~ WE - FHHERE - L3 A
1F > R EB(E o “I have already built a lodging house for the sake of the Order of bhiksus, a lecture
hall, a steam bath, a dining room, a gate house, a well house, a lavatory, and a room to wash the feet, ...”
(Hirakawa (trans.) 1982: 84). It is slightly strange that no refectory (bhaktagra) is mentioned, for which
see Grife 1974: 62.

% Fogelin 2006: 81ff.

190 Ho’s 1995: 4 assumption that Faxian’s record may have influenced Daoxuan rather than Xuanzang’s
is, of course, not substantiated by textual evidence.

1 Ho 1995: 4.

102 See the 11"/12" century Vinaya commentary Sifen-lii-xingshi-chaozi-chiji W53 H4T HE0E FFi
(T.1805.363a.9). According to the brief entry about Lingyu in the Fei Zhangfeng’s % & 7 6"-century
Lidai-sanbao-ji FE{{ =84 (Records of the Three Treasures Throughout the Successive Dynasties)
T.2034, he had authored / compiled nine works — strangely enough, the Sigaois not listed —, including
one 7asi-ji 353550 (Record of Stipas and Monasteries) (T.2034.105a.19ff).

103 Daoxuan refers to another work called Zaosi-gao #5=F5% by the monk Shengde % {%
(T.1804.134c.17).
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is not much information available about the ‘functional’ structures of the monastery like refectory,
kitchen, bath, etc. mentioned in the different Vinayatexts. In the oldest extant travelogue, Faxian’s
Foguo-ji 50 (Record of the Buddhist Kingdoms),'** one of the few exceptions is the mention

of an obviously huge refectory in the Gomati monastery (Qumodi £2E£7%) in Khotan (Yutian +

[ED).

Three thousand monks consume the gandimeal (jianchui-shi $###E8) in this
Mahayana monastery. When they enter the refectory (shitang & &), this
happens in a dignified, orderly and respectful [way], and they take their seat one
after the other.1%

When looking for descriptions of Indian monasteries in the Chinese travelogues of the post-
Gupta period, particularly those of Xuanzang and Yijing, the Nalanda Mahavihara comes to one’s
mind not only as the monastery in India where most of the Chinese Buddhist monks who travelled
to India at that time stayed but also because it is one of the best explored and discussed Buddhist
monastic site or monastery in India.’®® And it is indeed this monastery which is described by
Xuanzang and Yijing in some detail — however, in details which are not necessarily compatible
between the two records and also predominantly not verifiable by the archaeological situation 7n
situ.

If we look at the source which ranks prominently among the Chinese Buddhist travelogues
from which we may expect to get the most relevant information'®” — Xuanzang’s Datang-Xiyu-ji
KEFPEIEC (Record of the Western Regions of the Great T: avng)m8 — it leaves us quite disap-
pointed. There is not much information about Nalanda as a monastic institution in the section
where Xuanzang concentrates mostly on the activity of donors but does not describe the monastery
and its structure as such.'%® His description of the layout of the different monastic complexes or
courtyards founded by different rulers is slightly puzzling, to say the least, and does not match

any of the features or layout of the excavated site.!'? Generally, Xuanzang does not seem to be

104T 2085.

19 T.2085.857b.9f. B AT » =T ILifhe e - ABEEF  EUEER > ML —UIRR > SRR
B o Deeg (2005a: 511f); on the gandirmeal, see 90ff.

106 T have dealt with some aspects of the sources about Nalanda and translated the relevant Chinese

sources in Deeg 2018b. I use those translations here with slight modifications. For a general overview on
Nalanda and its history, see Asher 2015 and Stewart 2018.

107 T7.2087.923b.13ff, translated in Deeg 2018b: 116f, Appendix 1.

18 Hereafter Record. Translations are my own. For a more recent alternative translation, see Li 1996.
Text and punctuation follow Ji 1985.

109 Compare the map made based on Xuanzang’s data and the geospatial map of the archaeological area
(Figs. 9 & 10).
110 See Rajani 2016: 8, Fig. 4.
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FIG. 9 Reconstructed map of Nalanda Mahavihara according to Xuanzang.
Courtesy of M.B. Rajani
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very interested in the details of monastic life if it did not concern aspects of studying, learning or
the cultic centres, shrines with statues of Buddhas or bodhisattvas or stipas with enshrined relics.

However, Xuanzang offers a slightly more detailed description of two monasteries which
are located relatively close to Nalanda. One of these is the Tailadhaka monastery (Tiluozejia #z
ZREN | * fgf - la-dre;jk-kia), the modern site of Telhara about 45km south of Patna, Bihar (Fig.

6).''" According to Xuanzang’s biography, he spent two months there to study under the master

1 My

Prajfiabhadra / Banrebatuoluo #% %5 % fE 4% / *pan-pia’-bat-da-la.''? This stay also certainly

triggered a more detailed report on the monastery than in other cases.

Going more than 100 miles from the ancient monastery in a southwesterly
[direction, one] arrives at the Tiluozejia monastery. The residential buildings
(tingyu £75) consist of four courtyards (yuan [5%), the viewing towers (guan ‘ge
#H74) have three stories, the high platforms (chongtai 522 ) are piled up high,'*3
and the [multi-]storied gate (chongmen EE[') is wide open; [it] has been built
by the last heir of King Bimbisara. [The monastery] summons talented men and
invites those of great virtue from afar. Scholars from foreign countries and noble
talents from far regions, [all] of the same kind, rush together and come [here],
each one following the other according to their seniority. There are several
thousand monks [who] all study the Mahayana. On the pathway of the central
gate are three temples with signs of the wheel on top and bells hanging in the
air; on the bottom, levelled foundations have been built, encircled by railings;
the doors and windows, the ridgepoles, the outer wall, and the stairways are
prominently erected [and adorned] with gold and copper, with generous free
space between [them]. In the central temple is a standing Buddha statue, three
zhang high,'** in the left [one] is a statue of the bodhisattva Tara, [and] in the
right [one] is a statue of the bodhisattva Avalokites§vara. All these three statues
are casted from brass; [they look] powerful and awe-inspiring, [serving] as a
reminder from the distant [past]. In each temple is one Sbeng“S of relics [from

T Unfortunately, no excavation record of the activities and findings at the site has been published to
date. For a preliminary overview of the findings, see Choudhary 2016. At the moment, Dr Bijoy
Chaudhary, my co-investigator on the ‘Xuanzang Trail’ project funded by the Bihar Heritage
Development Society, is excavating at the site with permission of the Archaeological Survey of India.

Y2 Datang-Daciensi-sanzang-fashi-zhuan K5 K28 B8 5 =g A& (Biography of the Tripitaka Dharma-
master from the Great Cien-Monastery of the Great Tang). Huili £ 17 (revised and expanded by Yancong
Z1%). T.2053.244a.2ff (hereafter Biography); Li 1995: 126.

113 Tt is difficult to imagine what is meant in concrete terms by the expression Jeiren Z.{J] but the only
other occurrence in the Chinese canon is in Daoxuan’s Guang-hongming-ji 5,855 (Expanded on the
Propagation and Clarification [of Buddhism)) (T.2130.329b.29) for a mountain peak (feng %), so
implying a more general meaning in the translated sense.

114 zhang I:: one zhangis 10 chi R (1 chiis approximately 25c¢m); thus, the height of the statue would
have been around 7.5m.

151 sheng F} is approximately 600ml.
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which] a divine light shines sometimes, and strange ominous [signs] occur every
once a while.!®

So far, excavations have not verified the possible layout(s) of the monastery which can be
reconstructed from the data and the details given in Xuanzang’s report (see Fig. 7).1*" There are
some architectural features which need philological scrutinizing and archaeological contextual-
ization. The excavated parts of the Telhara site are too small for four monastic courtyards and a
population of several thousand monks (Fig. 6). The text talks about three-story ‘viewing towers’
(guan’ge 518

Xuanzang and other authors or translators call zaiga,

as part of the monastic residential courtyards. These are obviously what

119 etc., and they refer to multi-storied, tower-

like structures. The height of the ‘[multi-|story gates’ (chongmen E[4) is not given (for

)*2% and have not been found but are

comparison, the foranas at Sanci 1 are more than 11m high
described in other texts. Yijing’s description of Nalanda (see below) implies that the gates were
not very large.

Another similarly detailed description of a monastic complex in Xuanzang’s Record is that
of the Sri Lankan monastery at Bodhgaya founded by the Singhalese King ST Meghavarman (Pali

Siri Meghavanna).

Outside of the northern gate of the bodhi tree [complex] is the Mahabodhi
sangharama,*?! previously built by the king of the kingdom of Simhala. There
are six courtyards [with] residential rooms, three-story viewing towers, [and]
the encompassing walls are three or four zhang high, of exquisite workmanship
and lavishly adorned by painting (danging £+7%).'?> Buddha statues are cast
from gold and silver, and their embellishment [is made] of precious items. The

'19°T.2087.913b2 Iff. Er{EEFERE(TEHERE - EEREIEMMEE - EF - BH=E - S22 200 #EMTH
B R TR TR - EE ST BERER - JREA > BTES - FEHE > BERL - 814
TH O WK - FPTERAE =S  LEWHE - 08N TREE - FHEAY - PR - SRERE
PE > SHERSAE - RIRGHEE - PRESHIge =1 EZEZES  ABEESER - =% > w0k
ko BAHRRAS > BEES - BTSN T Bt - amEL

7 T apologize to the reader for my crude sketches and my inability to produce digitally enhanced images.
"8 guan’ge #if%] is a very rare term in the whole canon. In the Taisho edition, it only occurs seven times
(Daoxuan’s repetition of the Record passages in the Shijia-fangzhi ¥ 757% (A Record of Buddhist
Places) T.2088 can be excluded) and twice in the Record (here and in the description of the Mahabodhi
sarigharama (see below)). One metaphorical usage of the term in Zhengguan’s &8 Avatamsakasitra
commentary Dafangguang-fo-huayan-jing-shu X 55455 1s striking since it seems to equate the
term chongge &4 (‘multi-story tower’) (T.1735.912a.10) with guan ge (912a.15).

19t seems that Xuanzang here splits the binome (bisyllabic term) into two, ge [ being the basic term
and Za7 Z here used as an attributive.

120 Kleiner 2020: 450.

121 Moheputil - sengjialan) FES 42 [ (G {NEE ] / * ma-xa-bo-dej-°.

122 The term, literally ‘cinnabar-red and green’, has several meanings (Hanyu-dacidian, s.v.), but here
seems to refer to colourful painting on the walls.
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stipas are large and are delicately adorned; inside there are relics of the Buddha,
bone relics of the size of a finger joint.!?3

The presence of this monastery is supported by Chinese records after Xuanzang (Wang
Xuance, Yijing, and others),'?* by the two so-called Mahanaman inscriptions found at Bodhgaya,
by an (anachronistic?)'? reference in the Si7 Lankan chronicle Mahavamsa (29.41) and, relatively
late, by the Tibetan monk Dharmasvamin / Chag lo-tsa-ba chos-rje-dpal (13" century).

According to the position given by Xuanzang, the Simhalese monastery in Bodhgaya should
be north of the Mahabodhi temple, very probably beneath the elevated area where the access path
to the temple and other buildings are at present. Cunningham identified this huge site as the
Simhalese monastery. 26 Unfortunately, after his exploration, the site was never properly
excavated. What can be concluded from Cunningham’s report and the only other report (by
Bloch)!?’ is that the building complex covered a considerable space. According to Cunningham,
the whole complex measured 1500 to 2000 feet from west to east and 1000 feet from north to
south (see Fig. 8). It had four massive towers at its four corners and three smaller towers on each
side between the two towers at the corners. Despite the considerable size of the site and Cunning-
ham’s not very convincing attempts to even identify the cell of the Buddha statue and the chamber
for the relics mentioned by Xuanzang, the layout does not correspond to Xuanzang’s description
nor would the structure have been able to house the number of monks mentioned by Xuanzang.

An interesting point in the ‘description’ of the Simhalese monastery is that Xuanzang’s
report about the Mahabodhi sangharama may refer to colourfully painted walls (danging) at the
surface of monastic structures.?

Returning to Nalanda... Surprisingly enough, there is much more information about the

monastery in the Biography of Xuanzang than in his own Record.

Monastic residences are arranged separately, [and] they are divided into eight
courtyards. Platforms with precious items are arrayed like the stars, magnificent
buildings tower [like] lofty peaks, temples [stand] respectful in the mist, the

123 T.2087.918b.6ff. TG ILFTYMNESEHZ M EE - Hou ERER T > Frigth, - fE7 <0 > BE=/E > /4
sETERSE =S T A2 BSFFE 28 o BNEE - SELLEIR - FUFGHE - RIDIZE - S22 =
Qe FAEAARER] - BFEFRATAEET

124 For a full discussion of these sources, I refer to my forthcoming translation of and commentary on
Xuanzang’s Record.

125 The text records a visit from the monastery on the occasion of the consecration ceremony of the Great
Stiipa (Mahathiipa) at the time of King Dutthagamani (2" century BCE).

126 Cunningham 1892: 42ff.

127 Bloch 1912: 155.

128 On colourful patterns painted on the walls, see Griife 1974: 66, and, for a later period (11" century?),

in the Kriyasamgraha-nama-panjika: see Skorupski 1998: 193f. Normally, cells were whitewashed
(Svetavarna) (Karashima 2012/1: 115f).
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halls [are erected as if they are] flying on rosy clouds, clouds and wind arise in
[their] windows and doors, [and] sun and moon alternately [shine] at the eaves
of the cells; further, there are clear water channels meandering, blue lotuses,
water lilies and kanaka flower trees'?® with flashing [colours] inside, [and]
mango groves are scattered outside. All the monk cells in a courtyard [have]
four-storied pavilions with ridge beams [shaped like] horned dragons and roof
beams [painted in the colours] of the rainbow, finely chiselled capitals and
vermillion red pillars, carved [lines of] columns and engraved railings,
foundations [shining like] jade and patterned tips on the rafters, the ridge beams
of the roofs are arrayed with shining precious stones, the rafters [of the roofs]
are aligned with strings of color. There are 10 million of monasteries in India,
[but] this one is the ultimate in terms of majesty and loftiness. There are always
10 thousand monks, residential and visiting, [who] all study the Mahayana but
also the eighteen nikayas, and then [they] also study all kinds of secular texts
like the scriptures of the Veda, [works on] logic, grammar, medicine, fortune
telling.3

In his biography of Xuanzang, Daoxuan normally follows the Record, but his ‘description’

of Nalanda seems to be informed by different sources.

... the monastery of Nalanda, [which] in the language of the Tang [means] “Not-
Enough-Giving.” It is the greatest of the monasteries in Jambudvipa, and no one
is more eminent than it. All together five kings have built [it and] have made
offerings with increasing generosity; from this it has received its name. This
monastery has five monastic [courtyards which use] the same big gate, the
whole door being four stories [high] and having a [total] height of about eight
Zhang131 The whole [monastery] is built of brick, [and] its highest walls are six
chi thick. The outer [ring] wall'®? is three stories [high], the walls are also built
of brick, with a height of about five zhang. There are water [bodies] meandering
about inside and extremely deep lakes and trenches. [The monastery] is
beautifully and impressively equipped with [motifs of] flowers and animals.**3

129 jieni-hua-shu ¥8JE{CH5t: jieniis an abbreviation of jienijia ¥8fE3u (Skt kanaka) which is used for a
variety of plants (Petersburger Worterbuch, s.v.), but very probably refers to the Michelia/ Magnolia
champaca, a large tree with very prominent yellow flowers.

139 T.2053.237b.18ff. FEFFHIGH > o7/ B - HE2Y] > BHEGE - Bk - BORE - AEERF

il - SXHHRETE - IILUFKERE - FiE ks o FBe A - BEMARBIHS - Sy = S IuE
B > BUBRITZR - GREARAE - FOMRSRME - RRESOR - RRSEE > UHEARY o EIEMERYTE o S
& 0 R o REIE TR EAEA 0 BRI /\ES - ZEG (Rfe) S5 HI - B9 - 85 - T
BOMEWE -

31T am not sure if this is the right translation, but I take the phrase zhoulii sichong [&fEVUEE as
specifying the one great gate (y7 damen —K['Y). Eight zhang (1 zhang = approximately 3m or less)
would make the gate more than 20m high.

132 This kind of wall is probably similar to the separating wall (kantha antarika / antaritd) between a
Buddhist nunnery and a dwelling place of another mendicant group as described in the Mahasanghika—
Lokottaravada Bhiksunivinaya: Roth 1970: 139, 306 and Nolot 1991: 88, 346.

133 Xu-gao-seng-chuan %&= %1% (Further Biographies of Eminent Monks). T.2060.451c.2ff. ... FBf#FE
5 0 E SRR o RN & 0 St s - RS - fiaEE - SIRRE - HSFEA AR 0 5
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The most comprehensive description of the monastery is found in Yijing’s Datang-qiufa-
gaoseng-zhuan KK £S5 {E (Biographies of Eminent Monks Searching for the Dharma of the
Great Tang).

Going about seven stations™®* from the ‘Great Enlightenment Monastery’ in a
northeasterly [direction, one] arrives at the Nalanda monastery; this was
originally built by the former King SiT Sakraditya for the north Indian monk
Heluoshepanshe.!®® This monastery’s first foundation just [consisted of] some
square walls, [but] later generations of kings [and their] successors continuously
built it into an imposing [monastery] so that in Jambudvipa there is nowadays
none which exceeds its [grandeur]. One cannot fully relate [its] layout but [I
will] just briefly describe the area [it] encloses. So, the shape of this monastery
is neatly square as [the plan] of a city with straight eaves on [all] four sides
[forming] covered corridors all around; all [the buildings] are brick cells, three
stories high, a story more than one zhang high, the crossbeams covered by
wooden boards; originally, there were no rafters or tiles [but only] bricks used
to cover the surface. All the monastic courtyards are [outlined] straight [so that
one can] move around at ease. The walls behinds the cells form the outer side
[of a courtyard]. The piled-up bricks are three or four zhanghigh. On top, [one]
has made human heads in natural size of human [heads]. As for the cells for the
monks, there are nine on each side. Each cell [measures] one square zhang. At
the back, windows!%® open towards the eaves [of the outer wall]. Since the
entries are higher [than wide, they] are only equipped with one door [wing].**’
The [entries] all face each other, and no curtains are allowed.'® [If one] goes
outside and simply looks around, [one can] see all four sides. If [one] instead
watches each other, how then can [even] a little privacy be kept? In one corner,

a planked way*® is made to come and go [to the upper floors]. On top of each

—KFT - FEEUE - &)/ CLEF o WSS Hay FEERE SR < ShE =5 iSRS AT o K
# o T - FEAICE R -

134 yj E%: explained by Yijing as corresponding to one yojana (= 12—15km).

135 2284t #5844 / EMC * yar-la-dzia’-ban-dzia’. Several identifications have been proposed for this name.

Chavannes’ 1894: 84 reconstruction of ‘Rajavamsa’ (see also Mizutani 1999/3: 163, n.2) and Adachi’s

granthavatsa as a reference to a Jain monk (nirgrantha— nir-) are certainly wrong (Wang 2009b: 119,
n.2).

136 On the different types of windows (vatapana), see Griife 1974: 64f; von Hiniiber 1992: 12f.;
Karashima 2012/1: 207, n.1.

137 The Abhisamacarikadharmah confirms that the cells had doors (dvara) (Karashima 2012/1: 81); see
also the description in Grife 1974: 64.

138 This is in contradiction with most Vinayas, according to which curtains (Skt cakkali) for windows and
doors are allowed (Karashima 2012/1: 190ff).

139 This seems to be the meaning of the term gedao [£]#& as explained in Yigiejing-yinyi —)4% %%
(Pronunciation and Meaning in the Complete Buddhist Canon). T.2128.839a.24: X & ls Mg s
2, o (“Wooden [plank used] as a pathway in dangerous and steep places is called gedao.”). Chavannes
1894: 86 translates it as chemin suspendu which makes no sense in this context. In the light of the earlier
discussion of the term ge [4], this means the stairs to access the higher towers positioned at the corners of
the monastic courtyard.
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of the four corners of a monastic courtyard are brick halls which are inhabited
by famous bhadantas.**® The gates of the monastic courtyards face to the west,
with lofty pavilions rising into the air, carved in delicate shapes with very fine
ornaments. These gates are connected with the cells [of the courtyards] and are
originally not built separately, but two paces outside of [them] are four pillars
neatly arranged. Although these gates are not excessively big, [their] framework
is very solid. When the time for the meal has come, the heavy [door] bolts are
closed again,**! as it is the teaching of the Saint [i.e., the Buddha], the meaning
of it being to prevent privacy. The ground inside of the monastic courtyards of
about 30 square paces is all laid out with bricks.*? For small [spaces] of only
seven or five paces [as] is normally the space on top of the roofs, in front of the
eaves [and] inside of the cells fragments of bricks as big as peaches or jujubes
are used, [in the gaps of which] a mixture of sticky stuff and mud is rubbed to
make a smooth [surface]; limestone is used, mixed with [material] such as hemp
fibre, oil, hemp dreg, rotten skin, and soaked [together] for several days; [the
mixture] is spread as a plaster on the brick; [all of this then] is covered by green
grass, and after three days or so, it is checked [to see] if it is about to dry, [then]
repeatedly wiped with a slippery stone, whisked with a liquid of stone or
cinnabar, then with an oily coating [so that it] is bright and transparent like a
mirror. The flights of stairs of its halls are all [treated] like this. After this is
done once, it will never crack even if people trample on it for 10 or 20 years.!*3
A different limestone will become soaked by water and then break. Of this kind,
there are eight monastic courtyards, all [constructed] in the same way [as
described] above and of a similar scheme. On the eastern side of the monastic
courtyards, one or three cells are selected for setting up venerated statues; or in
some cases, a separate platform is erected a little bit outside of this [eastern] side
and made into a Buddha hall.}** To the southwest of this monastery, outside of
a large courtyard, great stipas (formerly called fa [which] is erroneous and
abbreviated) and caityas (formerly erroneously called zAiti) are just standing in
a line, more than a 100 in number. So [many] sacred traces are next to each other
that [one] cannot record them. [Embellishments of] gold and jade-like gems
truly make [these] unusual. The etiquette of the disciplinary path and manners

140 “teachers’.

14! Chavannes 1894: 86 translates the exact opposite here: “on enléve les barres de fermeture 2 toutes les
portes.” What is meant is obviously that the main gates of the monastic courtyards were closed during
mealtimes when monks had to assemble in the refectory and were not supposed to be in their cells but
gather to have their meal. See Pravajyavastu of the Miilasarvastivadavinaya (T.1444.1035c.11f), and also
the Abhisamacarikadharmah on common meals of the sarigha in the refectory (bhaktagra): Karashima
2012/1: 21ff. On keys and locks in Buddhist monasteries, see von Hiniiber 1992: 14ff.

142 s this the same as the akasatalakain the Bhiksunivinaya of the Mahasanghika—Lokottaravadin? See
Roth 1970: 313, and translated as ‘1a terrasse (du vihara) ’by Nolot 1991: 253.

143 This method of making the surface of the floor is quite different from what is normally described in
Vinaya texts (see above).

144 The monastic courtyards at Nalandaa clearly shows this structure. I am wondering if this is what the
Abhisamacarikadharmah calls viharasya pascadvastuka, Karashima 2012/2: 240f: “hinterer Teil des
Klosters”.
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[of speech or gesture]'*® of the monks in this [monastery] is as reported in the

“Records of the Middle Region” and in the “Report Sent Back™'*%. ... [When I]
formerly was in the capital [I] saw a man drawing the model of Jetavanavihara,
[but it] was based completely on empty fantasy.*’ According to [my]
comprehensive and different information, [I] briefly outline it as it is. ...
Although [I] have explained the arrangement of the monastery, [1] fear that it is,
in the end, still misleading, and therefore [I] have painted this map and hope
that this will [let it] appear before [one’s] eyes without deviation. If this allows
the erection of it according to this plan, [then this] will be indeed Rajagrha [in]
China [and] then it will be arranged withno variation. Therefore [I] exclaim:
The beauty of the sarigha is still expanding, the assembly of heroes was in the
past and is in the present as well. [If one then] also knows the difference between
life and death, then there will be not suffering! Model of the monastery.'*® This
is the model of Sr1 Nalanda Mahavihara, [in the language of] the Tang translated
as “Ominous Great Residence of the Divine Naga.” ... Vihara means residence
[which] is in comparison [to its Chinese equivalent] called ‘temple’ (s7) [in
Chinese, but] this is not translated correctly. If [one] has looked at one
monastery, the other seven look the same. [They] are straight at the back [so
that] people passing through [can] come and go.}*® Normally, [if one] looks at
a monastery’s scheme, [one] should face west to look at it, [and if one] is about
to leave its gate on the west side, [one] can perceive its straight layout. [At a
distance of] about 20 paces from the gate, on the southern side, there is a stipa,
about 100 chi high, [which marks] the place where the World-Honoured One
formerly spent the summer retreat of three months. In Sanskrit, it is called
Muluojiantuojuzhi [which] means “Original Fragrance Hall”** [in the language]
of the Tang. ... The sarigha in the monastery [consists] of 3500 [monks]; there
201 villages belonging to the monastery which were given, with their population,
by successive generations of rulers as eternal offerings [to the monastery].**!

5 chu’na 4% is a technical translation for the Skt vyavahara and in this context clearly has the

translated meaning. See Edgerton 1953: 516a, s.v.

146 The Jigui-zhuan Z557{5% is Yijing’s Nanhai-jigui-neifa-zhuan while the Zhongtang-lu §775% is not
known from any other source. Since this passage is particularly dealing with monastic regulation and
discipline, I am tempted to interpret this as an otherwise unknown name used by Yijing for the
Miilasarvastivadavinaya: “the records [of the discipline] in the Middle Region (zhongfang =
madhyadesa)” as practiced in an ideal way at Nalanda.

147 This probably refers to a model or plan of Jetavana made based on Daoxuan’s work (see above) which
was undoubtedly circulating in China during this period.

148 Unfortunately, this map is not preserved in any version or edition of the text or elsewhere.

149 T am not sure what the sentence beishang pingzhi, tongren huan-wang &5 F-E » 3 AJE{F ° means

exactly. Chavannes 1894: 94 translates it thus: “En haut ils (les temples) offrent une terrasse plane ou les
passants peuvent aller et venir.”

150 i i e (HRK / EMC *mo/-la-gian"-da-kus-tri, Skt Milagandhakiti, Chin Genben-xiang-dian 1547
J#z. On the Millagandhakuti, see Strong 1977.

51T.2066.5b.171f. KEFHITEES - EHWICT @ JyEh TR EE 1LY 8 Bt it
Firigs o PLSFREAE AR T HIEREEESHEA > SR > ARSI E SR - §isR o Bt -
{H HESAE B - ZAHTFE - B WHERE > REGEE > &= > 58 =g Besles AR
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In Yijing’s Record of the Inner Law, where we would expect more information of the
architectural structure of monasteries represented by ‘the mother of monasteries’ Nalanda, the
information is very brief (see Table 1 below).

What becomes clear from the different records about Nalanda is:

1. that the size (number of courtyards, number of residential monks) shows differences
which cannot be explained away by a decrease or increase over time, and

2. that none of the textual data can be matched with the archaeological evidence reached
at by excavations so far.

In relation to the first point, Table 1 offers a quick overview.®?

According to the layouts of the monastic complexes (courtyards: yuan [5¢, si 5F) excavated
so far, there are about 300 cells, a number which may be doubled by assuming each comprised
two stories. This does not correspond exactly to the numbers of courtyards and cells in the textual
sources.® The structures would not be able to house the number of monks given in the sources.
Usually, the way to solve this discrepancy between the textual sources and the archaeological
scenario is to either dismiss the data of the former as exaggeration — this is done quite often — or
to assume that the excavated remains do not provide the full picture. Although both views can
claim some weight, I do not think that these two extremes are very helpful in reconstructing a

historical situation. Surely the numbers of monks given in the travelogue do not represent the

M > Atk R FIEPE - TR IEEEE D - HERER RSN o BEIRN - S=ru5C - BfEARH
EEANE - HEED > WANE - — BT a5Er  REEEFmES - HP9RE - WZ—&F > BHIE
& FEFLhE o WYMPE > RS - DR > AR L ? N AsEEEERE T - 7 LA - SR
o ZERPEMERLE - SFPIPE R - TREVERE - MEZIETE - 0F 60 - HPT/58EHE - TTRHIE - {BRT
D DUt - HFIEEIEER - B YRHE - BERK - BRI > BERER BENL - FNZ
T =5 B - NERES > AT H - NEER LERTFANZH - I EEPEER - A
FERLE - DAFFPER - FHSEEK - FEDURRAR M S oSl 2 J8 - 7=IEZ H - Jeiidit s - BLIFE - &
=8 BHEAEZ > ERUFAEE > $R BRI REURZE - SRS - HEREPEME - REA
It o —FER > HEARRES - BHE— > ERIEHT - REEIK > ACHER - TS JyE/GF 0 BB
i FUEMEDL - PSFRET NER W E  A%EES - sRTEIRILER TS - IREEE - RS -
BESFPERIARBEZ SN » TTHIREEE R (B EE & S ) Sl (B e &t BU & - BEWMHE - R ATH
iC o EEET > BAAA o HREG TG - B (hisk) K (EFRED) Bk o - SRERR
NEHHUESTEE > BUEBE - REREH - BRI AW - - BHESHRTH  MEEEE > hItEHH
B HEIY - MRERIHIEEIE Y - BIESEITN - HpkdwRIE - JUEE: REEY - BEEES -
WRIASESY » AL | 56 - IR EFAOMPC ST BRaT & A - SR SRR - - BRETEE
EEREE 0 LEEFE o A2ER - W57 BREEA - EVE - AT - NEBSERE - HENE
Z o AUEPEHEFT - IR ESS o RAFTREI T 2 AR m E R BRHEEHE=A%EE - K
PEAHECE > BEARATRS - - BFRERAE=TOEA  BFHHE—a—Fr LERAEES
HAF » kFoitE(SEEE Wit - The text is following the punctuation and emendations in
Wang 2009:112ff.

152 Translations of the complete text passages can be found in the appendices of Deeg 2018b.

153 For comparison, the biggest monastic courtyard in South Asia known so far is Somapura
(Bangladesh) with 177 cells.
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results of a well-organized census! And hopefully we will see more excavations happening in the

wider area of Nalanda.

TABLE 1
TEXTUAL SOURCES DETAILING NALANDA

Textual source Number of Number of monks
courtyards
Xuanzang’s — several thousand (shugian £1T)
Record (Datang-Xiyu-ji)
RREFEIEGED
T.2087.923¢.19
Biography of Xuanzang 8 10,000 (residential and
(Datang-Daciensi-sanzang-fashi-zhuan) visiting) !>
RFERZE R SF =5 A
T.2053.237b.18; 24f.
Daoxuan’s biography of Xuanzang 5 4000 residential (+ several
(Xu-gaoseng-zhuan) 10,000 visiting monks and
=y laypeople)

T.2060.451c.4; 9f.
Daoxuan’s Shijia-fangzhi (10713 several 1000 (shugian $T)
FEan 58 T.2088.964c. 1f.
Yijing’s Qiufa-gaoseng-zhuan 8 (ba si )\FF)1%0 | 3500
RER LG E
T.2066.5¢.15 & 6b.20
Yijing’s Record of the Inner Law g157 more than 3000
(Nanhai-jigui-neita-zhuan)
P BRI A
T.2125.214a.4; 227a.25¢.
Song-gaoseng-zhuang 9158 more than 10,000
R

biography of Munisri / Monishili 225z fl]
(?-806)

T.2061.721a.9

Biography of Jiye 4% several 10 —
(2" half of 10" century) (shushi st 81-5F)
T.2089.982a.28f.

154 The number of learned monks who had mastered a certain amount of Buddhist texts and were in a
more privileged position than others is given as 1511.

155 If the number of ‘inspectors’ (zhishi {1ZE) is an indication of the individual courtyards.

156 With 8 cells per side = 32 cells/floor, 256 cells/courtyard or 512 cells in the case of two stories.
157 About 300 rooms (fang you sanbai [543 =1).

158 Indicates a circumference of 48 /7 (between 2224 km).
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FiG. 10
Geospatial map of Nalanda,

¥ protected area (in yellow).
Courtesy of M.B. Rajani
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FIG. 11 Geospatial map of Nalanda, wider area.
Courtesy of M.B. Rajani
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But we should also remember a few relevant points here, such as the regulations about the
distribution and sharing of cells in the instructions about dwelling places for monks, apart from
these solid structures (see above). Also, there are the remarks in the Chinese texts about the

hierarchical distribution of rooms in monasteries. °°

If we bring together these pieces of
information with the fact that the territory of the Mahavihara was much bigger than the modern
archaeological area (as suggested through indications like surrounding water bodies!®® mentioned

by Yijing!®! and through the yet unexcavated sites and mounds in the wider area,'®?

it is quite
possible that the majority of the monks at Nalanda was housed in much simpler structures (huts
made of mud or wood) or shelters (tents) than in cells of brick-built structures which were reserved

for the more eminent member of the sarigha.

CONCLUSION

This discussion can only highlight some of the problems of doing research on Buddhist
monasteries in India. It obviously focused on the textual sources — as it were, two corners of the
‘triangle’ of data described at the beginning — and did (and could) not get into a discussion of the
archaeological evidence. I hope, however, that some of the problems with and around these textual
sources have become clear, and that this will help to shape the awareness for a cautious
interpretation of the ‘data’ which they contain. What is needed for a more fruitful
contextualization of the different sources on Buddhist monasteries in India — again, in the triangle
of normative—prescriptive ( Vinaya), ‘descriptive’ (travelogues and other records), and material

culture (archaeology and art history) — is 1) a collection of text passages as complete as possible

159 See e.g., Yijing Record of the Inner Law (T.2125.213¢.18ff.): X H 2R AfE » sia]—mksi o M4s -
5o TRELS AGEE - SRR RG> KB RE - #iE R8T o (1] also saw that well-learned
bhadantas who, for example, had studied intensively one pitaka [of the canon], were given superior
rooms by the sarigha, also received lay servants to serve [them], normally gave lectures and were
exempted from the [normal] duties of a monk; [when they] left [the monastery, they] often travelled in
palanquins and never rode on a horse.” According to the Biography, Xuanzang also received a special
room and privileged treatment at Nalanda, because of his knowledge and reputation: T.2053.237a.191f.
(Li (trans.) 1995: 92f).

160 See Fig. 11 and Rajani 2016: 6ff and various maps.

191 T.2125.220c. 14f. ALHPETFA HERATAM - T2 BRSPS MERS - ASEFEAE » TE
EHSFAN » BrasgA s Bida o (“At Nalanda, there are more than ten large ponds, and every morning
the gandr of the monastery is rung to have the monks take [their] bath; all carry their bathing skirts, and
sometimes thousands, sometimes hundreds go out of the monastery and go to the different ponds to take
a bath.”) This passage speaks of bathing ponds outside of the monastery (siwai 374}, but this does not
necessarily mean that all bathing ponds were outside of the inner ring wall of the Mahavihara. As long as
there is no concrete archaeological evidence and based on the location of the ponds of various sizes (see
Fig. 11), it is quite possible that the smaller ponds closer to the core of the monastery were reserved for
the more eminent members of the sarigha while many of the other monks had to go to the bigger ponds at
the periphery.

162 See Figs. 10 & 11 and Rajani and Das 2018.
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which ‘describe’ the materiality of the monasteries with reliable translations and commentaries,
as well as 2) a ‘database’ of monastic sites which includes as much detailed information as
possible on the pre-conservation status and ‘superstructure’ of the monasteries. The final ‘reading-
together’ of all the collective data must be done with extreme care to avoid taking anything for

granted through a literal interpretation of the textual sources and/or an overinterpretation of
archaeological evidence.
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Buddhist Monasteries and
Their Settlement Contexts in
Early Medieval Magadha

Abhishek S. Amar (Hamilton College)

INTRODUCTION

In the early medieval period, there was a concentration of major Buddhist monastic establishments
in the Magadha region, including Bodhgaya, Nalanda, and Vikramasila. Bodhgaya and Nalanda
were known as major centers from the late 19" century, whereas Vikramasila was only discovered
at the site of Antichak in the Bhagalpur district in the second half of the 20" century. Because of
the textual references in Chinese and Tibetan accounts, these sites were immediately recognized
as major centers, which was also confirmed through archaeological excavations. Several other
sites with significant Buddhist remnants were also documented, such as Ghosrawan and Tetrawan
(Nalanda district), Kurkihar, Guneri, Hasra Kol, and Dubba (Gaya district), Dariyapur Parvati
(Nawada district), and Dharawat, Kauwadol, and Ghenjan (Jehanabad) (Fig.1). However, these
sites were not identified straightway as major Buddhist establishments like Nalanda and
Bodhgaya. This has begun to change more recently with the excavation of the sites of Telhara and
Lalpahari (Lakhisarai district), both of which have revealed monastic seals, confirming the
identity of their respective Buddhist establishments.! Monastic seals and sculptural remains from
both of these sites confirm not only the presence of important monastic establishments but also
their status as major/independent centers. Particularly relevant in this context is the monastic seal
from Telhara that indicates the name of the monastic establishment as a mahavihara (Sanyal and
Verma 2016: 12). In contrast, the other sites mentioned above, despite being recognized as
monastic sites, have neither been excavated nor studied extensively. The distribution of these
monastic sites in early medieval Magadha raises questions about their emergence and subsequent
role in the spread and continuation of Buddhism in the region. How were these monasteries

connected to the settlements and each other? Was there a network of institutions that was closely

! Lalpahari was excavated between 2017 and 2020, resulting in the discovery of a monastic seal,
sealings, sculptures, and a fortified monastic structure (Anil Kumar 2021: personal communication).
Similarly, Telhara was excavated between 2010—13 and 2020-21. The first season resulted in the
discovery of multiple monastic and royal seals, sealings, stone inscription land grant, sculptures, and a
monastic structure (Sanyal and Verma 2016: 12; Verma 2012).
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linked to the major centers such as Nalanda or Bodhgaya or did they function as independent units

with their own authority in their geographical contexts?

RETHINKING SMALLER MONASTIC SITES
Many of these questions have been briefly raised in past scholarship but none has received a
careful attention. A key reason for this lacuna is the marginalization of these monastic sites, such
as Telhara and Kurkihar, which were explored and documented in the 19" century but not
carefully examined thereafter. In part, this can be attributed to the removal of materials from these
sites to various museums without proper documentation. None of these sites were either surveyed
or excavated scientifically afterwards. Following the 19" (and even 20") century pattern of
extensive reliance on textual materials, especially accounts by Chinese pilgrims such as Xuanzang
and Yijing,? to examine sites such as Bodhgaya, Rajgir, and Nalanda, the 19" century explorations
of these other sites relied on the Chinese accounts (Stewart 2017). Archaeological means were
used to merely confirm the information from texts, often without recording specific context of
sculptures and other remains. Reports from recently excavated sites, such as Telhara, also rely
exclusively on textual information, confirming the older method of textual archaeology. In the
case of Telhara, a two-page brief excavation report was published, which over-emphasizes
inscriptions and sculptures without reporting the specific stratigraphic contexts in which these
objects were found (Verma 2012). Lalpahari is the only exception where we see a conscious effort
to process and publish materials through a careful, scientific analysis (Kumar and Saha 2020).
Despite the significant collection of material remains from these monastic sites, they are
often presented in the scholarship as ‘smaller’ centers, which highlights the scholarly assumptions
about the nature of these sites. Were these sites really small or minor in their influence over the
local settlements solely because of their location or size? Scholars often use the yardstick of
Nalanda or Bodhgaya to compare and consequently declare these other sites to be minor without
carefully evaluating their extent. This comparative method is problematic, since Nalanda and
Bodhgaya have long been excavated and their extents are well known in contrast to these smaller
sites, which have neither been carefully surveyed nor examined. Moreover, scholarly assumptions
about these sites are now challenged by the recent discovery of several 8"-9% century seals from
Telhara which identifies the monastic establishment as the Prathamasivapura mahavihariya arya
bhiksusanighasya (“[This is the seal] of the council of monks of the illustrious Prathamasivapura
mahavihara”) (Sanyal and Verma 2016: 12). Similarly, several donative inscriptions refer to the
Apanaka mahavihara, which stood at Kurkihar between the 9" and 12% centuries (Bautze-Picron

2015: 20). If both of these were ‘smaller’ sites with a limited influence, why were they called a

2 See Li 1996 and 2000 respectively for translation of these travelogues.
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mahavihara? This term has been used repeatedly for major monastic establishments such as
Nalanda and Bodhgaya. This indicates the modern scholarly presumptions about these other sites
as either ‘small or insignificant’ is flawed and needs to be re-examined. This also raises the issue
of how these monasteries constructed a new model of monasteries in early medieval India, monas-
teries that were deeply embedded in their immediate local contexts.

Recently, Rajat Sanyal and Anil Kumar have attempted to examine the broader local context
of the sites of Nalanda and Lalpahari respectively through a careful analysis of material assem-
blages. Kumar and Saha highlight the local context of Lalpahari by situating it within the Krimila
visaya (an administrative unit, like district), which is identified in inscriptions as an adhisthana (a
town/center for administration) (Kumar and Saha 2020: 42). Based on his previous survey of the
district, Kumar also identifies at least 15 sites in proximity to this site, which were documented
and carefully surveyed prior to the excavation of Lalpahari.’ The archaeological assemblages
from these sites reflect the diversity of the settlements as well as the religious history of the region
(Kumar and Saha 2020: 44).

In his study of Nalanda, Rajat Sanyal specifically examines the village sealings which
contain the names of a large number of settlements in the genitive form (i.e. showing possession
or connection). Based on their terminology, these names can be divided into four categories:
grama (village), agrahara (a rent-free village), gramajanapada (a territorial segment of/around a
village), and hattajanapada (a territorial segment of/around a market). Sanyal uses the phonetic
similarity in place names to identify the possible names of these settlements mentioned in the
sealings. Based on his analysis, he located 8 gramas, 13 gramajanapadas, 1 hattajanapada and 3
agraharas. Many of these new villages also contain archaeological materials from the early
medieval period, which hints at their contemporaneity with Nalanda (Sanyal 2018: 12). Sanyal
suggests that an intensive survey of these identified villages may provide clues to locate settle-
ments surrounding Nalanda that played a crucial role in the sustenance of the monastery. Although
this onomastic strategy may not be ideal, it does provide an approach which can be applied to
locate the settlement context of these monastic sites. Drawing on the approaches of Kumar and
Saha as well as Sanyal, the following section will examine the monastic sites of Telhara,
Ghosrawan, Hargawan and Tetrawan, and Dariyapur Parvati to situate their emergence, develop-

ment and broader settlement context in early medieval Magadha.

3 Anil Kumar previously surveyed the sites in the district of Lakhisarai (Kumar 2011). Using previous
surveys and published inscriptions, he carefully examined the history of Krimila adhisthana, which has
not received much attention in the study of early medieval Magadha. Scholarship has largely been
focused on Nalanda, Bodhgaya and Vikramasila, reflecting the site centric approach of Archaeological
Survey of India and other institutions.
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FIG. 1 Monasteries of Magadha.
© Google Earth

F1G. 2 Bulandi Mound, Telhara.
Photo: author
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MONASTERIES OF MAGADHA AND THEIR CONTEXTS

Telhara

Telhara has been identified as the monastic site of Teladhaka, about 32km west of the site of the
Nalanda Mahavihara.* Several sculptures from this important site have been reported and
examined in the past (Leoshko 1988; Biswas 2016). More recently, the excavation of the Bulandi
mound resulted in the discovery of pottery, sculptures, royal and monastic sealings, and one stone
inscription (Fig. 2). The digging exposed the walls of a monastery, inner chamber/ hall, and cells
belonging to different periods.’ Northern Black Polished (NBP) and its associated red and black
ware were identified from the excavation of two cells in the northern part of the mound. This
confirms that the site was a settlement from the early historic period (i.e., 3 century BCE)
onwards, with a monastery that was constructed at a later date. Through his analysis of structural
remains, Verma tentatively suggests that the monastery was in existence during the Gupta period
(Verma 2012: 2). The charcoal samples from the excavated locale of monastic cells have not yet
been analyzed to suggest a specific date range.

Interestingly, a monastic seal from the site showed a dharmacakra (deer symbol), followed
by two lines of writing underneath. Sanyal identifies the script as Siddhamatrka and dates it the
89t century on paleographic grounds (Sanyal and Verma 2016: 12). This seal identifies the
monastery as the Prathamasivapura Mahavihara (Sanyal and Verma 2016:12). In a later article,
Sanyal draws on the works of Sircar and Bhattacharya to argue that the patron of this monastery
was a king named Prathamasiva of Mathura, who also patronized the construction of a temple at
Nalanda (Sanyal 2018: 299). Sircar and Bhattacharya read the inscription found inside the temple
during the excavation of Sarai mound and identified King Prathamasiva as the patron. Sircar dated
the inscription to the 8" century on paleographic grounds (Sircar 1971-2: 118). This was ques-
tioned by Bhattacharya, who compared the inscription with other inscriptions of the 6 and 7%
centuries and correlated the content with the account of Xuanzang (Bhattacharya 1990: 132-3).
He suggested that the script of this inscription is the transitional late-Brahmi and early Siddha-
matrika, while the writing style is relatively similar to the Mahanaman inscription of Bodhgaya,

which is dated to around 587 CE. Therefore, this inscription can be securely dated to the late 6%

* Xuanzang describes this monastery as an impressive complex, consisting of four courtyards, three-
storied pavilions, lofty terraces, and gates opening widely, leading to one another (Li 1996: 235). It was a
reputed center at the time of Xuanzang’s visit (approximately 636 CE). Cunningham also documented
two donative inscriptions from the site, which confirm its identity as the site of Teladhaka (Cunningham
1880/2000 (rpt.): 168).

> The site is currently being excavated under the direction of Dr. B.K. Choudhary, director of Bihar
Heritage Development Society. Recent excavations in 2020-21 have uncovered several new remains,
including monastic seals and the structural remains of the monastery.

® The complete reading of the text was published by D.C. Sircar: Sircar 1971-2: 117-22.
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century. If we accept Bhattacharya’s date for this inscription, then this monastery may have
existed in the late 6" century, when it was patronized by King Prathamasiva of Mathura, which
possibly led to its naming in his honor. However, until the excavation is completed and a detailed
excavation report published, it is difficult to draw a firm conclusion on the date of this monastery.

Another mound at the northeast corner of the village is the site of the Sangi mosque and a
cemetery (Fig. 3). This mosque has been constructed with pillars and other remains of a pre-
existing shrine, which may have been Buddhist in nature. Asher dates this mosque to the 14%
century (Asher 1989: 67). In fact, 75% of the village is located on the mounds, which raises the
possibility of other monastic structures here. Construction activities and continuous settlement
history have resulted in the destruction of these mounds. Therefore, it is crucial that a careful
survey is conducted to ascertain the extent of this site.

A careful investigation of newly excavated sculptures and their proper contexts will facilitate
a better understanding of the chronological development of this monastery. This chronological
framework will then provide a specific temporal context in which to situate previously reported
sculptures. The Maukhari seals, monastic sealings, and Pithipati stone inscription (Fig. 4) indicate
patronage links with local polities in the 5"-6% and 13™ centuries respectively. However, what
remains unclear is the patronage links with its local context.

Telhara emerged and grew in a local and broader social context. The site itself has a prior
settlement context, indicated by the early historic pottery. A number of settlement sites have been
identified in the vicinity of Telhara in the survey of the Nalanda district. All of these sites are
located within the Ekangarsarai block and its neighboring areas (Fig. 5). At least 11 of these sites
have early historic origins, which is indicated by the surface collection of NBP ware, as well as
associated Red, Black slipped, and Black and Red ware.” Most of these settlement sites continued
through the early medieval period, which is attested by the prevalence of Red ware pottery (used
as an identifier for the early medieval period) and sculptures. At least four of these early historic
sites (Chaurai, Ekangardih, Kurwapar, and Mandachh) also hold sculptures that can be dated
securely between the 8" and 12" centuries CE, confirming their activity through the early
medieval period. In the early medieval period, 22 new sites emerged in this area. Six of these sites
have been identified solely on the basis of Red ware pottery, 13 sites on the basis of Hindu and
Buddhist sculptures, while two sites (Barsiawan and Dhurgaon) contain both sculptures and

pottery from the early medieval period.® Of the 19 sites with sculptures, only two (Barsiawan and

" See Choudhary 2015: 61-75. The following villages have been dated to the early historic period on the
basis of ceramic collection from mounds and surrounding areas: Barari, Barki Mushari, Chaurai,
Ekangardih, Khojpura, Kurwapar, Mandachh, Op, Oriawan, Pasanghi, and Rasulpur.

8 The sites identified on the basis of pottery are Chamehra, Gulmichak, Madhopuar Amnar, Mahuabag,
Muhammadpur, and Rasisa. The 14 sites identified on the basis of sculptures alone are Aungari, Bandraj,
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Kurwapar) contain exclusively Buddhist imagery whereas eight sites contain exclusively Hindu
sculptures. More importantly here, 10 sites contain both Buddhist and Hindu imagery, a pattern
also noticed at Telhara and Nalanda.® Sites such as Aungari, Barsiawan, Dhurgaon, and
Ekangardih have revealed images of Marici, AvalokiteSvara, Buddhas in bhimisparsamudra
(earth-touching gesture) and dharmacakrapravartanamudra (turning the wheel of the Dharma
gesture), Tara, etc. (Choudhary 2015; Biswas and Majumdar 2014). The images were installed in
these villages in ‘settlement shrines/temples’, where they were regularly worshipped by the laity
(Amar 2010). It is likely that these ‘settlement shrines/temples’ were serviced by monks from
Telhara, who were located close by. The monastic establishment of Telhara may have inspired

the nearby settlements to install these images and so develop a lay base in the surrounding region.

Ghosrawan

Ghosrawan is located 16km southeast of the Biharsharif town, which is the district headquarter of
Nalanda district.'® Alexander Cunningham explored Ghosrawan between 1875 and 1878, and
identified it as a Buddhist monastic site on the basis of his limited excavations and recently
translated and published Viradeva inscription (Cunningham 1880/2000 (rpt): 173; Kielhorn
1888). He speculated that the monastery may have been a square of 120ft, surrounding a temple
of 140ft in height and included a 34-square-foot temple with an arcade standing on the granite
pillars. It also contained rows of rooms at the back for the monks (Cunningham 1880/2000 (rpt):
174, Plate XLIII). Cunningham’s excavation was never followed up by any scientific excavation.
Therefore, his conclusions about the structure and its measurements remain conjectural and can
only be confirmed through a proper excavation.

The entire village is settled on a mound, the contours of which are visible on all sides from
the surrounding agricultural fields (Fig. 6). The surface survey was conducted within and around
the village at the edges of the mound to collect pottery. Potsherds of Black-slipped ware
(shapeless), Black-and-Red ware (shapeless), and Black ware indicate a settlement in the early
historic period (3"-2" century BCE) which continued through the early medieval period. This is
confirmed by the Red ware pottery of flat-based bowls, storage jars, cooking pots, etc. and burnt
bricks akin in size and shape to those used in the early medieval structures of the region

(Choudhary 2015: 80). This is further attested by the coins of Vigrahapala and fake copies of

Bijokhari, Dahaur Bigha, Datu Bigha, Kosiawan, Kurwapar, Lapet Bigha, Madanpura, Mundipur,
Pirojatola, Saidpur, and Teliyamai.

? On the presence of Hindu sculptures at Buddhists sites and inter-religious dynamics, see Amar 2012.

10n July 2013, I conducted a comprehensive exploration at the site of Ghosrawan, Hargawan, and
Tetrawan along with a team of archaeologists from the Kashi Prasad Jayaswal Research Institute, Patna
and documented potsherds, sculptures, and other remains.
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FIG. 3 Sangi Mosque, Telhara.
Photo: author

FIG. 4 Prithipati stone inscription.
Photo: author
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FIG. 5 Ekangarsarai Block, Nalanda.
Source: Choudhary 2015: Map 7

FIG. 6 Village Mound, Ghosrawan.
Photo: author
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FIG. 7 Hindu deity at Asa Devi temple,
Ghosrawan.
ca. 910" century, 130 x 85 x 37cm
Photo: author

FIG. 8 Hindu deities at Devi-Sthan, Ghosrawan.
Photo: author
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coins of Mahipala from the site (Cunningham 1880/2000 (rpt): 176—7). The pottery and other
remains suggest an early historic settlement context in which a monastery may have emerged
much later, similar to Telhara. Through an examination of the colophon of a manuscript of
Astasahasrikaprajiaparamitasitra , Jinnah Kim has suggested that the name of the village of
Ghosrawan may have been Ghosali-grama in the 11" century CE (Kim 2012: 212).

Though the origin and detailed chronology of the monastery remains unclear, a number of
sculptures and a stone inscription at the site confirm the existence of a monastery in the early
medieval period. The Viradeva stone inscription of Ghosrawan suggests Yasovarmanpuravihara
as the name of this monastery (Kielhorn 1888: 311). It also suggests the construction of a vihara
and a temple here, and describes the temple as a lofty building comparable to the peak of Mount
Kailasa or Mandara. Does this mean that the name of the village was Ghosali-grama, whereas the
vihara’s name was Yasovarmanpuravihara? The Viradeva inscription is somewhat opaque on this
question and does not provide a conclusive answer. The name of the monastery is not mentioned
in the colophon that Kim has examined. Despite these lacunae, the number and variety of sculp-
tures at this site certainly indicates a major Buddhist establishment. The sculptures here can be
stylistically assigned to a period between the 7" and 13" centuries CE.

Several sculptures from this site are also in the Indian Museum, Kolkata and other state and
district museums. For instance, a 9"-century four-armed Khasarpana Avalokitesvara is housed in
the Indian Museum (Huntington 1984: 119). The site contains multiple Hindu sculptures of Visnu,
Uma-Mahesvara, Durga, Surya, and GaneSa as well as Buddhist sculptures, which are housed in
different temples (Asa devi temple), shrines (Devi-sthan, Durga-sthan), and houses (Figs 7 & 8).
These include a twelve-armed Avalokite§vara, an image of the Buddha’s birth, the Buddha taming
the Nalagiri elephant, an image of Buddha’s descent from Trayastrim$a heaven, an
Astamahapratiharya image of the Buddha’s eight major life-events (Fig. 9),'! several images of
the Buddha in bhamisparsamudra including one in which the goddess Aparajita is depicted at the
bottom, a six-armed AvalokiteSvara image, and several others. The range, variety, and
monumental scale of some of these images clearly highlights its importance as a major
establishment. Ghosrawan is in the Giriyak block of Nalanda district, where at least three other
early medieval sites have been identified (Giriyak, Girivraja hill, and Ghora Katora) with pottery,
sculptures, and structural remains. Two of these sites contain Buddhist sculptures, hinting at the
presence of ‘settlement shrines’. Giriyak block is adjacent to the urban site of Rajgir, which is a

major early historic settlement and Buddhist center that continued through the medieval period.

! These are his birth, enlightenment, turning the wheel of the Dharma, death, teaching (especially at the
Jetavanavihara), descending from Trayastrimsa heaven, setting out the monastic rules of conduct, and
taming the elephant at Nalagiri.
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FIG. 9 Astamahapratiharya (image of Buddha’s life-events), Ghosrawan.
ca. 910" century, 165 x 60 x 32cm
Photo: author
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Hargawan

In close proximity to Ghosrawan, there are at least three other villages — Hargawan and Tetrawan
and Dariyapur Parvati — at which archaeological remains and Buddhist sculptures have been
reported. The current village of Hargawan is settled on a mound, which has been cut through at
several places. Parts of this mound are visible near the graveyard of this village (Fig. 10). A survey
of the village led to the collection of potsherds of NBP ware, its associated Red ware, Black-
slipped ware and Red ware as well as Lakhauri bricks. A mound, probably a structural remain,
was also noticed on the northwest corner of the village of the Hargawan. It is located at the edge
of the settlement and north of a huge tank, which conforms to the pattern of monastic sites. The
ceramic evidence suggests an early historic settlement that continued through the early medieval
and medieval periods. A mound to the north of the village (and west of Digi tank) was noted and
subsequently excavated by Broadley (Broadley 1872: 283). He discovered a series of cells (12ft
x 4-5ft) running north to south, each with thick partition walls. In one of the cells, he found a
Buddha image, and several carvings on the mound itself (Broadley 1872: 283). Based on his docu-
mentation and findings, Broadley suggested that the name ‘Hargawan’ may have drawn from
Vihara-grama. All of this suggests a strong Buddhist connection, which can only be confirmed
through a careful excavation of the site.

Hargawan is located in the Asthawan block of Nalanda, which has three early historic sites
(Asthawan, Hargawan, and Kaila) that continued through the early medieval period. All these
sites contain early medieval pottery and sculptures. Six other villages (Benar, Jana, Jiyar, Malti,
Rajawar, and Sherpur) also contain early medieval pottery (Red ware) and sculptures (Hindu and
Buddhist). Out of these nine villages, five contain Hindu and Buddhist sculptures, whereas two
contain only Buddhist sculptures. The presence of these sculptures hints at the ‘settlement

shrines’, thereby suggesting the link between this monastic site and its local context.

Tetrawan

The village of Tetrawan is located on top of a mound (Fig. 11). Three other mounds were
documented by Broadley and Cunningham during their respective surveys (Broadley 1872: 277—
9; Cunningham 1880/2000 (rpt.):182—4, Plate XLIV). Cunningham’s map of the site locates each
of these mounds, and he suggests that a fortified mound (castle mound) was the site of at least

two viharas, which was later reused for constructing a fort.!2 Another mound, located northeast

12 Cunningham and Broadley also noticed fortified structures at Tetrawan, Ghosrawan, and Dariyapur
Parvati, which they thought represented later occupation of these sites. The excavation of Lalpahari has
revealed a fortified monastery, which had three circular bastions on each side, despite being on a hilltop
(Kumar and Saha 2020: 46). This pattern has also been noticed at Jagjivanpur in the West Bengal (Roy
2012: 29). Therefore, it is likely that these contemporaneous monastic sites may have become fortified
structures.
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FIG. 10 Village Mound, Hargawan.
Photo: author

FiG. 11 Village Mound (from south), Tetrawan.
Photo: author

- 144 -



RINDAS Series of Working Papers 34

of this mound and north of the village, was the site of another monastery. The village mound,
located east of the castle mound, had an oblong mound of brick ruin, rising 20ft above the
surrounding agricultural fields, which seemed to be a platform for two s#ipas. Several rooms,
8-10ft wide, were on the outer side of the structure, which may have been cells or chapels
(Cunningham 1880/2000 (rpt): 183). Cunningham’s (and Broadley’s) reconstruction of the
structural history of the site is somewhat conjectural and cannot be taken at face value. He did not
find any sculptures from these sites, which makes the identification of this structure as a
monastery difficult to con-firm. However, Cunningham did excavate two mounds near the
Balam tank which was located south of the village and contained a colossal image of the Buddha.
He discovered two brick stipas of 18ft diameter each. Both stipas, approximately 18ft apart,
were placed on the same platform with the image in between them.'® Broadley found several
inscribed images, one of which mentions a place named Tentadi-grama, where a certain
donor set up an image of a goddess (Cunningham 1880/2000 (rpt):184). Based on the
similar-sounding name and location, Cunningham suggests Tentadi-grama to be the name
of this site. Other donative inscriptions confirm Pala period activity here, since at least one of
them refers to the reign of SrT—Re‘lmapa‘lla deva (Patil 1963: 574).

Along with a colossal Buddha image, multiple other Buddha images have been reported
and examined at the site. Two Buddha images, currently housed in the Indian Museum, are from
the late 7™ century (Asher 1980: 44, Plate 78) and the late 8" or early 9" century respectively
(Asher 1980: 67, Plate 180; Huntington 1984: 120, Plate 141).'* The colossal Buddha image can
itself be dated to the 9"—10" century (Fig. 12). The site also contains images of MaricT, standing
Buddha (Fig. 13), Buddha in dhyanamudra (meditation gesture), votive stdpas, and Hindu gods
and goddesses. All of this clearly highlights that it was probably a site of a major Buddhist
monastic establishment (Choudhary 2015: 13-16).

Tetrawan is located in the Biharsharif block, which is also the headquarter of Nalanda
district. Biharsharif town is also the site of Uddandapura (Patil 1963: 44-55). Apart from Bihar-
sharif, there are five villages (Dumrawan, Korai, Mandachh Khurd, Tungi, and Tiuri) in this block
with pottery from the early historic period, suggesting early historical settlements (Choudhary
2015: 31-42). All of these communities persisted through the early medieval period, with four of
them developing into ‘settlement shrines’, as indicated by the documentation of Hindu and
Buddhist sculptures. Five other settlements (Maghra, Nagwan, Paharpur, Sahokhar, Upraura)

emerged in the early medieval period and almost all of them also contain sculptures. Paharpur and

13 Is this a pattern noticeable at Nalanda and other sites? In this volume, Shimada touches upon the idea
of the transition from stpa to image, as many pre-existing stipa sites were converted into image shrines.

!4 For a detailed discussion of the iconography and dating, see Asher 1980: 51 & 58 and Huntington
1984: 119-120.
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Upraura contain only Buddhist sculptures, which hints at the development of ‘settlement

shrines/temples’ in these villages (Choudhary 2015) and a lay base in the local region.

Dariyapur Parvati

Dariyapur Parvati is a village with a hill named Parvati located south of the village. During his
survey of the hill, Beglar found at least 13 large mounds and five or six smaller mounds which
contained burnt bricks and stones (Beglar 1878/2000 (rpt): 108-9). He excavated a previously dug
mound on the northern side of the hill, which led to the discovery of a part of the lower circum-
ference of a brick-built stipa (15—-18ft in diameter). He also noticed another stidpa-like structure
from the digging undertaken by the Public Works Department and local villagers. Cunningham
explored the upper part of the hill during his visit and noticed a basement of a building made with
lime mortar, which also had 16 granite pillar stumps. These stumps may have formed the verandah
of the courtyard of a square building or a temple, which was ornamented with flowered and beaded
stucco moldings (Cunningham 1882/2000 (rpt): 9-10). Currently, there is a temple on top of the
mound, with a half cut-through mound on the eastern side still visible (Fig. 14). Most of the
mounds have been substantially disturbed and are plastered now with rock sheets.

Apart from the mounds on the hill, two other mounds were also documented in the village
and its adjoining area. The first mound was west of the current village, where Cunningham saw
wedge-shaped bricks and so identified it as a stipa structure. The second mound was about 3.5km
north of the village along the old channel of the Sakri River. This latter mound was heavily
damaged by the river as well as treasure hunting (Patil 1963: 97).

The hill site contains a mausoleum and a temple of Mahamai, which was also reported by
Cunningham (Cunningham 1882/2000 (rpt): 9-10). During my survey in 2009 and 2015, I noticed
an 8"-century Jambhala image on the hill (Fig. 15). I also noted a 910" century Buddha image
in dharmacakramudra with partially broken hands, a half-broken image of Buddha in
bhamisparsamudra, and several other sculptural and architectural fragments at the northern base
of the hill. Cunningham found a lac seal that represented the upper part of a tall temple
(Cunningham 1882/2000 (rpt): 9, Plate VI). He also found terracotta sealings pieces representing
a border row of a stipa, and a shapeless, unbaked clay lump with four impressions of a monastic
seal. Cunningham could only read two works of the much-damaged seal as Rodaksa sarighasa
(Rodaksa’ monastery(?)), which indicated some sort of sarigha at the site.'> All of these confirm
early medieval activity at the site. Interestingly, the site is located a kilometer north of Apshad,

which itself contained a major Visnu temple patronized by the later Gupta rulers of

15 Cunningham attempted to identify this site as the Pigeon Monastery, based on his reading of Faxian
and Xuanzang’s accounts (Cunningham 1882/2000 (rpt): 6-8). He also drew from the similar sounding
name of ‘“Parbati” as denoting pigeon. I have consciously omitted those details to avoid working with a
text-based archaeology approach that has been rightly questioned and discarded.
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FIG. 12 Seated Buddha, Tetrawan.
ca. 9"-10" century, 290 x 220 x 85cm
Photo: author

FiG. 13

Standing Buddha,
Tetrawan.

ca. 9" century, 155 x 75x 30cm
Photo: author
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FIG. 14 Hill site, Dariyapur Parvati.
Photo: author

FIG. 15 Jambhala, Dariyapur Parvati.
ca. 8" century, 105 x 55 x 40cm
Photo: author
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Magadha (Patil 1963: 6-7). Additionally, the sites of Hargawan, Ghosrawan, and Tetrawan are in

close proximity, which hints at a shared local context.

SETTLEMENT SHRINES, SEALS AND LINKS WITH LOCAL CONTEXT

The previous section highlights the monastic sites and their neighboring and adjoining settle-
ments, which contained ‘settlement shrines/temples’. All of these settlements/ villages are located
in the administrative unit of the modern block within a district, which is somewhat arbitrary but
still demonstrates the broader local context. In the case of each of the above-discussed monastic
sites, there is no direct evidence of any priestly service from the monastic establishment to these
neighboring settlements. Despite this, the links between these sites and their settlements can be
traced through the settlement shrines that contained Buddhists sculptures, which hints at local lay
support. This is further affirmed by the stylistic similarity between the Buddhist and Hindu
sculptures of these sites and monasteries, which were clearly produced in the same ateliers.

This link between monasteries and their surrounding settlements is also evident from the
study of the seals of Nalanda. Of these, a particular seal mentions the name of the village Angami,
which has been identified with the village of Aungari (near Telhara) in the Ekangarsarai block.
The seal specifically mentions “SriNalanda-pratibaddha-Angami-grama-vihirastha-jinapadsya’,
which has been translated by Sastri as “Of the Municipal Office located in the Monastery of the
village of Angami attached to the illustrious Nalanda™ (Sastri 1942: 47). Sastri suggests that a
municipal office was located in the monastery of Angami village, which was also linked to
Nalanda. This raises the possibility of another monastery at Angami. Chattopadhyaya has
discussed the usage of term pratibaddha (‘attached’) in inscriptions in his study of rural settle-
ments (Chattopadhyaya 1994: 78). He argues that the usage of this term suggests a link between
a certain unit of villages and an administrative division like Visaya or adhisthana, and overtime,
these units may have emerged as “nuclei of some kind of local control over the surrounding areas.”
The usage of this term in the Nalanda seal indicates a link between Angami, Nalanda, and the
surrounding villages (Sanyal 2018: 308). Does this mean that Angami contained a rural monastery
which also acted as a satellite center of Nalanda and an administrative unit for surrounding
villages? It is likely that this monastery/municipal office was run by Buddhist monks, who were
connected to both Angami and Nalanda.'® Sites such as Angami (or Aungari) hint at the role of
monastic community in creating nuclei that not only facilitated the development of rural monas-
teries but also actively created a strong lay base in Magadha. Further, the municipal office of
Angami may have been connected to multiple other settlements in the region.

The sites of Telhara, Ghosrawan, Hargawan, and Tetrawan have revealed pottery remains

16 On the administrative roles of monks, see Silk 2008. Another seal with the term * pratibaddha’ has
recently been excavated at Rukmini-sthan, near Nalanda (Krishnamurthy and Srivastava 2020: 149).
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from the early historic period, suggesting the possibility of the emergence of these monasteries in
a specific settlement context. At all of these sites, multiple mounds were noticed and documented
in the 19" century. Cunningham and other archaeologists identified and often stressed that all of
these mounds were remains of Buddhist structures such as stipas, viharas, or temples. They never
really considered the possibility of some of these mounds being settlement mounds. The fact that
Ghosrawan and Tetrawan were also identified as Ghosali grama and Tentadi grama may indicate
an adjacent settlement context for at least these two sites. It is likely that all of these sites had a

similar context, which can be only identified through a careful excavation of these sites.

GROWTH AND SUSTENANCE

While exploring the issues of subsistence and social base of Buddhist monasteries, scholars have
often overemphasized royal patronage for their major growth in early medieval Magadha,
particularly the Buddhist affiliation of the Pala kings. Though a few royal seals and inscriptions
of Pala and other major political dynasties have been reported from Nalanda and Vikaramasila,
the majority of them record the patronage of either local political powers or commoners (Furui
2017: 346). No royal inscriptions have been found to date from the sites of Ghosrawan, Hargawan,
Tetrawan, and Dariyapur Parvati. Telhara received grants from King Prathamasiva of Mathura,
some Maukari kings as indicated by their two royal seals, and a donation from the Pithipati rulers
in the 13" century. These limited grants cannot have sustained a monastic establishment for 6-7
centuries, establishments which also had to continually develop relationships with new ruling
elites in order to maintain their pre-existing grants and attract new ones. Therefore, this narrative
of exclusive royal patronage and its role in the development of Buddhism in the early medieval
Magadha needs to be revised.

All of these rural monasteries revealed impressive collections of Buddhist and Hindu sculp-
tures, which points to a substantial patronage base in the early medieval period. Many inscribed
sculptures were donated by local residents. Two donative inscriptions have been reported from
Ghosrawan. The first one (on a Buddhist sculpture) refers to a certain Bhadanta Revasanti, while
the second one (on a Singavahini Durga sculpture) records the gift of a certain Dharma Ghosha
for the benefit of his parents (Cunningham 1880/2000 (rpt): 175). Similarly, there exists at least
four donative inscriptions at Tetrawan. One of these inscriptions is on the pedestal of an image of
a goddess with a child in her lap who is identified as PundeSvari/Vasti (goddess of fecundity).
This image was donated by a certain Chandraka, son of Vishnu at a place called Tentadi-grama
(Cunningham 1880/2000 (rpt): 184), which may have been name of the settlement. Images of
Pundesvari/Vasti have also been found at Ghosrawan and Lalpahari (Lakhisarai district), which
indicates her importance within the region. Bautze-Picron has discussed how this form may have
been shared by Hindu and Buddhist traditions (Bautze-Picron 1991-2: 242), which also led to her
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gradual incorporation in the Buddhist monasteries and ‘settlement-shrines/temples’ (Davidson in
this volume). Is it plausible to think that the beginning of these assimilations/incorporations may
have been a direct result of their largely rural context? If this was the case, then this also reflects
sarigha’s ability to develop specific strategies to construct a broad social base in the hinterland.

What may have further facilitated strong links with the surrounding society was the sarigha’s
awareness of local geography and the ability to manipulate that for the socio-economic develop-
ment of the region.!” A careful study of the locational and settlement contexts of these monasteries
revealed multiple water bodies, channels, and the traditional 2hara and pyne system in a proximate
area.'8 Telhara is situated in a narrow strip of land between the Sona and Kattar Rivers. Both of
these rivers are seasonal and their water is diverted through pynes for irrigation work. Also, a tank
is located at the southeast corner of the Bulandi mound, which may have been fed by a pyne.
Similarly, the Shahu/Seth tank is located on the southwest corner of the Ghosrawan village and
two tanks — Dighi tank and Balam/Bhairav tank (1160ft x 780ft) — are located west and south of
Tetrawan (Fig. 16). Rajani has analyzed the shapes, location and layout in her study of water
bodies of Nalanda, which indicates that they were carefully planned. She suggests that these water
bodies were largely geometrical — squares or rectangular, with sides roughly parallel to the four
cardinal directions (Rajani 2016: 7). She further suggests that the largest tank of Dighi pokhar at
Nalanda was river-fed by a palaeochannel. At the southern and eastern sides of Ghosrawan and
Tetrawan villages, the ahara and pyne system was also documented. This was connected to the
Sakri River, which is located within one kilometer east of both these villages. Similarly, Hargawan
is connected to the Sakri River through the Bargina nala (pyne) in the village whereas the Sugiya
River flows through the village. Further ground explorations and scientific analysis (archaeo-
botanical and palacochannels) of these water systems would be able to prove whether these
hydraulic mechanisms were connected and worked in the past as well.

The location of monasteries at the edge of these water bodies hints that these monasteries

did enjoy some degree of influence over them. If monasteries such as Telhara received land-

17 This idea draws from Chattopadhyaya’s discussion of rural sites that emerged as the nuclei for regional
growth (Chattopdhyaya 2017: 78).

18 Zharas (three-sided earthen embanked tanks); pynes (‘channels’). Despite a traditionally low annual
rainfall (Iess than 45in/1.143 mm), the plains of Magadha are over 52% irrigated, which is uncritically
attributed to colonial irrigation projects (Bose and Ghosh 1976: 5). The key reason for this widespread
irrigation is that the traditional irrigation system, locally termed the Zhara and pyne system, is based on
the drainage and rainfall pattern of the region. At present, there are 0.5 million hectares of land irrigated
by 8000 aharas and related pynes, with about 10,000km of embankment in this region. The feeder pynes
alone may add up to 5000km, in addition to the vast distribution network (Sengupta 2001: 42). This
distribution of dharas and pynes demonstrates the importance of this traditional irrigation mechanism in
the region.
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grants, they had to find ways to utilize that land through a water management system for agricul-
tural production. This may hint at the role of monks in managing these monastic lands. Evidence
for temples managing land grants with extensive irrigation systems have been documented in
southern India (Heitzman 1997: 37-54) whereas monastic management of irrigation network and
land management has also been attested in Sri Lanka (Gunwardhana 1979: 72-7). Yijing mentions
that the monks at Tamralipti monastery engaged in renting out farms and sharecropping (Li 2000:
60-1). Despite the lack of any inscriptional evidence in the Magadha region, the geographic proxi-
mity of monasteries to these water bodies and irrigation systems seems to suggest such a pattern

across Magadha.

DISTRIBUTION PATTERN
Several seals from Nalanda and Vikramasila identify them as mahavihara. Both of these sites are
known to be major establishments with multiple monasteries from Chinese and Tibetan textual
sources. At Nalanda, 11 monasteries have been excavated, whereas only one major monastery has
been excavated at Vikramasila, though several other as yet unexcavated mounds exist in close
proximity. Together, these two sites illustrate a pattern. This does not seem to be the case at
Telhara, where only one monastery has been excavated to date. However, the monastic seal from
the site uses the title mahavihara. Does this mean that there was no one model of mahaviharaeven
within the Magadha region?

At Nalanda, several sites in the vicinity of Nalanda have been identified and excavated (Fig.
17). Juafardih, Begampur and Rukmini-sthan at Jagdishpur have been excavated in last two
decades (Figs 18 & 19). Excavations of these sites confirmed their early historic and early
medieval context (Mani 2005-6; Saran 2006—7; Mishra 2007-8; Lama and Kumar 2016: Lama
et. al 2016). The surrounding villages of Bargaon and Surajpur are also located on mounds and
contain multiple sculptures. More recently, Rajani has identified Begampur as the site of a massive
monastic structure through an analysis of satellite imagery and Digital Elevation Model (DEM)
(Rajani 2016: 17). She has also conducted AMS (accelerator mass spectrometry) dating of brick
samples from the sites of Kapatiya, Begampur, and Bargaon, which revealed dates of ca. 266
BCE, 9™ century CE and ca. 848 BCE respectively (Das et. al 2019: 625). All of these suggest a
cluster of monasteries at Nalanda, which were spread in the vicinity of the current site and may
have constituted a Nalanda complex. This may have been a result of the organic growth of the
monastic establishments over a long period of time. However, whether they were independent

monastic establishments or parts of one major establishment is unclear.
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FIG. 16 Dighi Tank, Tetrawan

Photo: author
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FIG. 17 Map of sites in the vicinity of Nalanda.

- -

Source: Choudhary 2015: Map 20
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FIG 18 Rukmini-Sthana, Jagdishpur.
Photo: author

[N PE—

FIG. 19 Garhpar, Jagdishpur.
Photo: author
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This cluster pattern is also discerned in the geographical proximity of Ghosrawan,
Hargawan, Tetrawan, and Dariyapur Parvati. This cluster of monasteries and temples in
geographical proximity seems to suggest a certain distribution pattern of monastic establishments
in the rural areas. There is no evidence to conclusively argue which one emerged first but their
contemporaneity and connectivity is illustrated in the ceramics and sculptures. The typological
and stylistic analysis of multiple sculptures from these four sites indicates that they were probably
produced at the same atelier. They also contain monumental sculptures, which hints at a strong
lay base and longevity. Therefore, these four could be considered a complex like Nalanda. A
similar argument has been made in the context of Somapura mahavihara, which suggests different
types of structures and monasteries constituting a mahavihara (Sen, Rahman, and Ahsan 2014:
50).

CONCLUSION

While questioning the over-emphasis on early Buddhist monasticism (as the original version) and
Buddhist monasteries, Gregory Schopen suggests that we should begin to carefully study the
multiple models of monasticism and monasteries. It would be better to focus on “what they at

given places at given points had become” (Schopen 2004: 2). He further writes:

...we might begin to meaningfully talk about ‘early’ and ‘early medieval’ and
medieval’ and ‘late’ Buddhist monasticisms and to study each of these in their
own right and not, for example, as mere exemplifications of the decline and
degeneration of some ‘early’ and largely assumed single ‘ideal’. Each of these
monasticisms will need to be understood and evaluated on its own terms, and
this of course will not be easy. (Schopen 2004: 2)

Schopen clearly highlights the necessity for moving away from a central assumed ideal of
Buddhist monasticism and monasteries. This chapter draws from Schopen and also demonstrates
a much more fragmented picture of Buddhist monasteries in early medieval Magadha. Even within
a particular region, there was no one dominant model of monasteries. Magadha did have Nalanda,
Vikramasila, and Bodhgaya as major centers that could house hundreds of monks but it also had
Telhara, Ghosrawan, Tetrawan, Hargawan, and Dariyapur Parvati in the rural hinterland, which
were relatively smaller and deeply embedded in the local socio-religious context. Their growth
and continuation through the early medieval period also illustrate the penetration of Buddhist
monastic establishments in the rural areas and smaller settlements, which calls into question the
view that Buddhism lost its lay social base and was confined to the monastic precincts. Andre

Wink writes:

...that by the 12" century, a Buddhist lay population hardly existed. In so far as
it did, it was not a cohesive and clearly definable community. Buddhism had

- 155 —



not penetrated the lives of vast mass of the Indian peasant population in a way
that could have guaranteed the religion’s survival outside the monastic
precincts. Indian Buddhism had become an almost exclusively monastic
religion, found in a small number of religious establishments in the ‘“eastern
tract, in Magadha where they were not only few in number but also large in size.
(Wink 2002: 334-5)

Clearly, this chapter presents an alternate story for Buddhism, countering this argument by
contending that Buddhism continued to grow with the emergence of these new monasteries in
rural areas. As the Buddhist monastics moved into the rural landscape, they developed new
strategies to develop concrete links with local settlements through ‘settlement shrines/temples’,
incorporation of local deities, and strategically locating their monasteries along with water bodies
and irrigation structures. Reliance on royal support always necessitated a negotiation with the
ruling elite due to political flux. This may not have been easy given their rural location. In contrast,
a better strategic approach was to build long-lasting relationships and a new model of patronage
with the rural settlements, as reflected in the wide distribution of Buddhist imagery. The sarigha’s
familiarity and engagement with the local landscape, society, and their ability to develop a new

model of patronage facilitated their long-term sustainability in the Magadha region.
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Apotropaic Power and Ritual Efficacy
in the Buddhist Art of Medieval Bengal:

Observations on the Terracotta Sculptures of
Nandadirghi vihara

Nicolas Morrissey (University of Georgia)

INTRODUCTION

The Buddhist monastery identified as Nandadirghi vzhara first came to light with the chance
discovery in 1987 at Jagjivanpur (Malda District, West Bengal) of an inscribed copper-plate
grant issued in the seventh year of the reign of the Pala monarch Mahendrapaladeva (Sengupta
1999: 79).! This inscription, assigned to the mid-9™ century CE, recorded a petition to Mahen-
drapaladeva, sent via a royal messenger (ditakamukhena), of a military official (mahasenapati)
named Vajradeva for the grant of a tract of land (udrariga) to a vihara he had constructed in the
district of Nandadirghika, (nandadirghikodrarige maya viharah karitah) “for the increase of
merit” of his mother and father, himself and all living beings (yatha mata-pitror atmanah
sakalasya ca satva-raseh punyabhivriddhaye). The recipients of the grant were designated as
fourfold: the noble community of monks comprised of the eight great individuals (asta-
mahapurusa-pudgalarya-bhiksu-sarighasya), a group of noble, irreversible bodhisattvas
(aryavaivarttika-bodhisatva-ganasya), the abode of all dharma-guides (?) beginning with the
Perfection of Wisdom (prajAaparamitadi sakala dharma-nettri sthanasya) and the Blessed One,
the Buddha, the Illustrious One ( bhagavato Buddha-bhattarakasya).? The purpose of the grant

was further designated to be for worship and copying (of texts, presumably), for the provision

! Subsequent to the initial notice of its discovery, this copper-plate inscription has been edited and
translated on several occasions; see Sastri 1991/92; Ramesh and Iyer 1992; Bhattacarya 1999;
Mukherji 1999; Bhattacarya 2007.

’The precise referent of the phrase for one of the recipients of the grant ( “prajaaparamitadi sakala
dharmanettri sthanasya’) is elusive. It is not unique, as it occurs in at least two other inscriptions of
the Pala period — in the well-known grant of Devapala from Nalanda (Sastri 1986: 98, line 38) and
another later grant issued during the reign of Gopala II (Furui 2008: 73, line 48). The term °‘sthana’
appearing here is typically employed to refer to a place, so this phrase could possibly describe a type
of library housing ‘dharma-nettiT or ‘guides to/of the dharma’, or perhaps even a more sanctified
space with a repository of manuscripts. Another speculative possibility, in light of the fact that along
with the Buddha, the other recipients identified in the grant were groups of people (monks and
bodhisattvas), may be that ‘ dharma-nettri’ was used as an epithet for a person or a group of
individuals, possibly referring to a type of preacher or group of preachers.
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of monastic requisites (robes, bowls, bedding, seats, and medicines), as well as for periodic
repairs to the vihara (yathartham pijanalekha(pa)-nadyartham civara-pindapata-sayan-asana-
Zlana-pratyaya-bhaisajya-pariskaradyartham khanda-sphutita-samadhan-artha/m]) (Bhattacarya
2007: 68, lines 40-3).

Although the endowment articulated in this copper-plate inscription carried the imprima-
tur of royal sanction, the initial establishment of the monastery built by Vajradeva can be
recognized as an instance of more localized patronage, conforming, as Furui has observed, to
a widespread pattern in the Pala period in which regional subordinate officials sought to extend
their local political authority through engaging in pious foundations (Furui 2011: 151; 2017:
346; 2020: 143). Subsequent to the discovery of the copper-plate charter of Mahendrapaladeva,
excavations conducted between 1992 and 2005 in the Jagjivanpur area revealed the remains of
a single quadrangular-type vihara, confirmed as the structure referred to by Vajradeva in his
inscription by seals found at the site incised with the text “si7 vajradeva-karita-nandadirghi-
vihariyarya-bhiksusanghasya” (Sengupta 1999: 80; Roy 2012: 29-32). The excavated vihara
appears to have been the only residential structure at the site, which, consequently, could only
have housed a fairly small monastic community. This stands in marked contrast, of course, to
other well-known and far more extensive monastic complexes of the medieval period in eastern
India, such as the mahaviharas at Nalanda, Paharpur, and Antichak, as well as the cluster of
viharas built in the Mainamati region. In spite of its comparatively diminutive size — and
almost certainly — status, though, the rich art historical material recovered from Nandadirghi
vihara, foremost amongst which is an extensive corpus of sculpted terracotta plaques, provides
a potentially valuable, and as yet under-utilized, evidential base which might further inform
our still nascent understanding of the visual and ritual landscape of medieval eastern India.
This is particularly so, it would seem, in regard to the variegated roles of sculptural art within

medieval Buddhist monastic architectural contexts.

THE TERRACOTTA SCULPTURES FROM NANDADIRGHI VIHARA:

A BRIEF SURVEY

In addition to the main vzhdra structure, excavations carried out at Jagjivanpur recovered “from
the debris of the collapsed super-structure of the monastery along the outer wall” a substantial

corpus of 479 terracotta sculpted plaques in a remarkable state of preservation (Roy 2012: 88).2

® The bulk of this sculptural corpus is currently retained in the holdings of the State Archeological
Museum, West Bengal and the Malda District Museum. This survey is primarily based only on a
preliminary study of the materials available to me which consisted of approximately a quarter (117) of
the extant corpus published in Roy 2012, along with a small number of additional plaques from the
reserve collection of the State Archeological Museum, West Bengal, access to which was graciously
provided by Dr. Sharmila Saha, Keeper of Collections, State Archeological Museum, West Bengal;
comprehensive documentation and study of the entire collection of surviving plaques remains a
desideratum.
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Lamentably, none of these plaques was found in situ, but given their findspot, it would appear
likely that they were once embedded along the lower exterior brick walls of the vihara in a
single row forming a continuous decorative frieze (Roy 2012: 96). Each plaque appears to have
been hand-molded out of levigated clay, and have slightly variant dimensions, measuring, on
average, approximately 30cm x 25xcm x7cm (Roy 2012: 94-5). These plaques exhibit an
extensive and diverse arrangement of exclusively non-narrative motifs, which, for practical
purposes, can be divided into three general categories: the representation of specific Buddhist
figures and themes, pan-Indian divinities, and secular or temporal figures, such as numerous
animals, musicians, dancers, martial figures, as well as devotees bearing garlands or other
offerings.

There are at least two surviving images of Buddhas, both depicted seated in padmasana
and displaying bhimisparsamudra (Fig. 1). There is one additional plaque (Fig. 2) that may
also represent a Buddha, though its identification is less secure. This image shows a male figure
seated in padmasana on a cushion with over-sized round earrings and a distinctive jeweled
necklace, wearing a crown, unfortunately abraded, over long locks of hair falling across his
shoulders, displaying what may be identifiable as the bodhyarigi mudra, with the index figure
of the left hand clasped by the fingers of the right. These iconographic elements are found in
images that have been identified as the Buddha Vairocana, such as in a comparable 10 century
image from Udayagiri in Orissa (Donaldson 2001: 106, Figure 144). There are three identi-
fiable representations of Mahayana bodhisattvas, including two of Avalokitesvara (Fig. 3), and
one of Maijusri (Fig. 4). The former is shown seated in /alitasana displaying varada mudra,
clad only in a dhoti with long matted locks (jata), heavy round earrings, and a necklace with
his attribute of a long-stemmed lotus held in his left hand. Maiijusri, in a particularly well-
preserved plaque, is depicted seated in padmasana, also displaying varada mudra with matted
locks, necklace, armbands, and typical tripartite hairstyle, with his attribute of a book atop a
lotus held in his left hand. Another plaque with the possibility of being a specific Buddhist
personality is an image of a bejeweled female figure seated in /a/itasana (Fig. 5) with a canopy
of seven cobras behind her head and another held in her left hand. Although often identified as
the goddess Manasa, protectress against snake bite, in this context, this figure may be more
aptly recognized as Janguli.* At least one plaque depicting a stipa survives (Fig. 6), as well as
an image of a dharmacakra (Fig. 7), along with one image with a manuscript placed on a lotus
(Fig. 8). Given the reference in the copper-plate grant — nebulous as it may be — this may have

been intended as a representation of one of the prajaaparamita-sitras (cf. Khettry 2003).

* For the complexities involved in distinguishing these two goddesses, both venerated for protection
against snake bite and who appear to share virtually identical iconographies, see the useful discussion
and sources cited in Donaldson 2001: 402—7 and more recently Guy 2019: 325-33.
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FiG. 1

Buddha, Terracotta plaque,

Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

|
|

Vairocana (?), Terracotta plaque, |
Nandadirghi vihara, Jagjivanpur. |
Photo: author, courtesy of State
Archaeological Museum of West Bengal
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FiG. 3

Avalokitesvara, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

FIG. 4

Magjusri, Terracotta plaque, |
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State
Archaeological Museum of West Bengal
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FIG. 5

Manasa / Jangulr, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

FIG. 6
Stiipa, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of
State Archaeological Museum of West Bengal
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FiG. 7

Dharmacakra, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

FI1G. 8

Manuscript atop a Lotus, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State |

Archaeological Museum of West Bengal
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Juxtaposed with these plaques depicting specific Buddhist figures and themes are numer-
ous representations of divinities from the wider pan-Indian pantheon. These include multiple
images of Siva, including one depicting his eka-mukha-liiga form (Fig. 9), and another in
which he is depicted seated /al/itasana with his matted locks (jata) tied up with a band, a raised
phallus (drdvaliriga), holding a rosary (/mafa) in his right hand, and his primary attribute, the
trident (frisula), in his left. This figure may, consequently, be identifiable as I§ana (Fig. 10),
one of the directional guardians (dikpala).> Other directional guardians can be found in the
easily recognizable representations of Agni (Fig. 11), shown as a bearded male figure squatting
and surrounded by flames, and Varuna (Fig. 12), depicted seated /alitasana, holding in his right
hand the identifying attribute of a noose represented as a snake wound like a rope (n3gapasa)
(Wessels-Mevissen 2001: 101-2, esp. note 507). One additional plaque depicts the solar god
Surya (Fig. 13), exhibited with the standard iconographic attributes of boots and leather armor
and holding a lotus flower in each hand. While often an independent cult figure in medieval
Bengal, Strya also appears as both a directional guardian (/okapala) and as one of the planetary
deities (graha) (Bhattasali 2001: 148-73; Markel 1991; Mevissen 2011, 2012). At least two
other planetary deities are recognizable: Rahu (Fig. 14), the demon of eclipses, depicted torso-
less holding the moon in his cupped hands, and an unfortunately damaged plaque of Ketu (Fig.
15), the deity associated with comets, depicted with the lower body of a serpent.® There is also
a possible representation of the planetary deity Saturn (Sani) (Fig. 16), shown as a portly,
possibly limping, figure with the hair and beard of an ascetic, holding the attributes of a mala
in one hand and a seemingly specific type of club or staff (kirikini / khakkara) in the other
(Mevissen 2000: 1273-4). One final group of plaques within this category of divine
representation worthy of note is the quite unique, and perhaps unprecedented in Buddhist
contexts, rendering of three therianthropic images of the zodiac (ras7) as deities, including
Pisces (Mina), Cancer (Karkata), and Scorpio (Vrscika) (Figs 17-19).

The consortium of representation within the collection of extant terracotta sculptures from
Nandadirghi viharais, to be sure, decidedly eclectic. Yet this eclecticism is not without prece-
dent or parallel, as comparable sculptural corpora — dating between the 7" and 8" centuries

CE and preserved partially 7n situ— can be recognized at Antichak, Nalanda Temple No. 2 and

> For the iconography of I$ana, see Wessels-Mevissen 2001: 1067, who notes the relatively ‘generic’
aspects of his representation, in which he is “largely identical with the god Siva”.

® See Markel 1990 for a detailed account of the iconographic development of these two planetary
deities.
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FIG. 9 Siva Mahesvara/Ekamukhalinga, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State Archaeological Museum of West Bengal

FIG. 10 Siva/isana with Peacocks, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State Archaeological Museum of West Bengal
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FiG. 11

“| Agni, Terracotta plaque,

' [ Nandadirghi vihara, Jagjivanpur.

*_| Photo: author, courtesy of State Archaeological

FI1G. 12

Varuna, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State
Archaeological Museum of West Bengal
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Fig. 13. Sirya, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

FiG. 14

Rahu, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State
Archaeological Museum of West Bengal

- 171 -



FIG. 15 Ketu, Terracotta plaque, Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State Archaeological Museum of West Bengal

FIG. 16 Sani, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State Archaeological Museum of
West Bengal
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FiG. 17

Mina (Pisces) Rasi, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

FiG. 18

Karkata (Cancer) Rasi, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State Archaeological
Museum of West Bengal

FI1G. 19

Viscika (Scorpio) Rasi, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal
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Paharpur.” Even a cursory survey of the stone and terracotta sculptures from these sites reveal
striking stylistic and iconographic correlations with the Nandadirghi terracottas, and it would
seem difficult not to view them collectively as iterations of a shared visual and ritual milieu
(cf. Asher 1975; Samuel 2002: 44; Gill 2007: 183; Kim 2018: 395-400; Prasad 2018; Sanyal
2018: 138-9). Perhaps the most marked correspondence between these bodies of sculpture,
however, is the diverse plurality of divinities represented, a significant proportion of which
have been variously characterized as ‘Brahmanical’, ‘Hindu’, or ‘non-Buddhist’ .2

The incorporation of such deities within the sculptural programs of these sites has
prompted at least two distinct but divergent interpretations. In the cases of Nalanda Temple
No. 2 and Paharpur specifically, the liberal distribution of sculptural depictions of a range of
deities drawn from the so-called ‘Brahmanical’ pantheon has been viewed by some as incon-
gruous with an architectural Buddhist context, resulting in a reticence to identify these
structures as possessing a Buddhist affiliation (Deva and Agrawala 1950; Deva 1980; Wessels-
Mevissen 2001: 31; Lefevre 2012, 2014).° Alternatively, the presence of sculptures identified
as representing ‘Brahmanical’ or ‘Hindu’ deities at each of these three sites has been interpreted
as evidence that the structures they were associated with (viz. Antichak, Nalanda Temple No.
2, and Paharpur) were conceived as architectural instantiations of Buddhist mandalas (Gail
1999; Huntington and Chandrasekhar 2000: 63—4; Samuel 2002; Hermann-Pfandt 2008, 2012,

’ See the survey of terracotta plaques at Antichak in Sahai 1971, many of which were found 7n situ
surrounding the central cruciform shrine of the main vihara complex. For Nalanda Temple No. 2, see
the descriptions of the stone sculptures surrounding the exterior of the structure’s lower plinth in Deva
and Agrawala 1950, and for Paharpur, see the stone and terracotta sculptures once embedded in
different levels along the exterior of the main cruciform shrine documented in Dikshit 1938: 37-72. It
is possible that the terracotta sculptures discovered at Salban vihara in Mainamati might be added to
this list of comparable sculptural corpora, though these remain sparsely documented and unevenly
published — but see at least Uddin and Rezowana 2015.

8 For images of Visnu, Siva Ardhanari§vara, and Hanuman at Antichak, see Sahai 1971: 65-7, Figs 9-
11. The Nalanda stone sculptures which have been identified as ‘Brahmanical’ can be found in Deva
and Agrawala 1950: 199-212, Nos. 2, 4, 7,13, 33, 54, 59, 77, 78, 88, 102, 103, 104, 159; for images at
Paharpur, see Dikshit 1938: 37-54, 5660, Plates XX VII a—d, XXVIII a—d, XXIX b, XXX a-d, XXXI
a—d, XXXI a/b/d; XXXIII a/c/d, XXXVI ¢, XXXVII d, XLIV a/b/d/e, which include, variously,
representations of Agni, Siirya, Vayu, Isana/Mahe§vara, Rama, Brahma, Visnu, Krsna, and Ganesa, as
well as planetary deities.

° The tendency to view such imagery in rigid sectarian terms, that is to say, as the property of a single
religious group, may be an outmoded misapprehension, or at the very least misrepresentative,
especially in the context of the medieval period. A substantial — and ever increasing — body of both
textual and art historical scholarship has amply demonstrated that during this period, the boundaries
between various religious communities appears to have been remarkably porous, in which
interchanges of ritual practices and the veneration of the same or similar deities was commonplace,
though there continues to be considerable debate about potential explanatory models for the
emergence of this eclectic, shared cultic culture. See further discussion in Bhattacarya 1930;
Mallmann 1964, 1968; Seyfort-Ruegg 1964, 2001, 2008; Asher 1980: 49; Linrothe 1990; Sanderson
1995, 2009; Bautze-Picron 1996; Bithnemann 1996, 1999; Granoff 2000; Verardi 2003; Amar 2012;
Prasad: 2013, 2018; Morrissey 2020.
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Prasad 2018: 329). In support of this hypothesis, scholars have turned to textual descriptions
of mandalas which include ‘non-Buddhist’ divinities within the highly ordered assemblies of
deities of these constructed ritual spaces, either positioned at the outer precincts or exterior of
the mandalaitself, where they occupy a marginal role as guardians of the /aukika or ‘mundane’
realm.1©
Neither of these two interpretations would appear to be particularly compelling or persua-
sive for the architectural context of the Nandadirghi vihara sculptures. The first might be
dismissed rather quickly. In spite of the fact that the specific architectural placement of the
Nandadirghi sculptures remains unknown, the location of their discovery amidst the debris of
the excavated vihara would seem to firmly establish their association with this Buddhist struc-
ture, rendering any presumption that they belonged to a non-Buddhist architectural context
highly improbable. In regard to the second interpretation, what might be referred to as the
‘mandala hypothesis’, the viability of its application to the Nandadirghika vihara and associ-
ated sculptures would appear to be undermined by a number of factors. First, this hypothesis
provides little, if any, account for the significant proportion of temporal, secular themes repre-
sented in the Nandadirghi corpus of sculptures — images such as various animals (birds, deer,
lions, elephants, bulls, snakes, etc.), musicians, dancing figures, and devotees as well as a large
number of soldiers and other martial figures. Secondly, there appears to be no indication among
the Nandadirghi sculptures of any hierarchical distinction or arrangement amongst the different
categories of divine figures, Buddhas, bodhisattvas, or temporal representations. All of the
sculpted plaques are of a relatively uniform size, and accordingly seemed to have occupied a
shared position within a decorative frieze surrounding the exterior of the vzhara (Roy 2012:
96). This uniformity of representation and location stands in stark contrast to the highly speci-
fied ordering of the assemblies of deities in Buddhist mandalas, in which invariably there is an
explicit division between interior and exterior space, the former reserved for higher-status
lokkottarabeings such as Buddhas, bodhisattvas, or other luminaries of the Mahayana or Vajra-
yana pantheon, while the latter is generally designated as the abode of subordinate /aukika or
guardian divinities (Bautze-Picron 1996: 131; Luczanits 2008: esp. 113, 119-20; Dalton 2011:
64—74). Finally, there may be significant typological differences to take into account between
the architectural form of the structure at Nandadirghi, which was a standard quadrangular-type
vihara, and the far more complex and elaborate architectural spaces at Antichak and Paharpur,
as well as the structure at Nalanda site No. 2. Unlike the other sites, the latter does not appear

to have had any residential quarters. It is not at all clear that each of these structures would

19 The mandala assemblies most often cited in support of this hypothesis include those of the
garbhadhatu, vajradhatu, and dharmadhatuvagisvara, as articulated in such varied textual sources as
Mahavairocanatantra, the Sarvatathagatatattvasamgraha, and the Nispannayogavalr, see references
cited in Gail 1999: 132-3 and Hermann-Pfandt 2012:122-7.
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have been conceived of in similar terms, let alone be identifiable as architectural forms of
specific mandalas primarily on the basis of the characteristics of their external sculptural
embellishment.!!

In seeking an alternative interpretative framework for the Nandadirghika sculptures, it
would seem important, at the very least, to acknowledge that esoteric Buddhist tantras or ritual
compendia such as the Nispannayogavali are certainly not the only Buddhist literary sources
in which so-called ‘Brahmanical’ or ‘Hindu’ deities appear. In fact, as part of a larger category
of pan-Indian /aukika deities, they appear frequently in various capacities throughout Buddhist
canonical and non-canonical texts. But they feature most prominently, perhaps, in what has
been categorized by Peter Skilling as the ‘raksa’ genre of Buddhist literature (Skilling 1992).
As Skilling has observed, texts belonging to the raksa class belong to all chronological strata
of Buddhist literature and across Sravakayana, Mahayana, and Vajrayana contexts. In texts of
this expansive genre, a whole host of divine and semi-divine beings — often associated with
the cardinal directions or with specific geographical locales — are invoked orally through verse
and/or mantra /dharani /vidya for either propitiation or appeasement in order to ensure the
wellbeing of devotees or supplicants through the conferral of protection from a wide range of
malign influences and calamities, such as snake bite, disease, inauspicious omens, malicious
deities, adverse weather, fire, theft, various enemies, karmic consequence, etc. (Lévi 1915;
Bareau 1959; Skilling 1992: 159; Strauch 2014: 64-7; Hidas 2015: 134; Tournier 2016).
According to Skilling, the earliest prototype of Buddhist raksa literature may have been the
Atanatiyasutta of the Dighanikaya, in which the Buddha receives a series of verses from
Vaisravana invoking the Seven Buddhas of the past along with the four Guardian Kings of the
cardinal directions and their respective retinues of yaksas, nagas, gandharvas, and kumbhandas,
the recitation of which provides protection from threats by non-humans or ‘unsympathetic
demons’ for monks, nuns and lay followers dwelling in remote forest locations (Skilling 1992:
168; Walshe 1995: 471-8; Gethin 1998: 168; cf. Strauch 2014: 64). Intriguingly, Skilling has
also further observed that there may have been an important relationship between the raksa
genre of literature and Buddhist material culture. Though he confined his remarks to early
Buddhist sites such as Bharhut, Bodh Gaya, and Sanchi, he has suggested that the relief sculp-
tures of the Seven Buddhas and their trees, the Four Great Kings, Indra, yaksas, nagas, and
goddesses on the gateways and railings of these monuments “can only be understood in the
light of such texts as one of the greatest raksas, the Atanatikasiitra’ and that they “imply the

existence of a lore and liturgy which belongs in part to the raksa literature.” (Skilling 1992:

11 Cf. Samuel 2002: 51-2; also Huntington and Chandrasekhar 2000: 65, where it is aptly noted that
Buddhist architectural forms could be highly variable and localized: “...specialized structures at
[Buddhist] monastic complexes are dependent on local teachers, the supporting laity, and specific
traditions practiced in the region.”
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162-3). Similarly, in his edition of a leather folio fragment — most likely from Bamiyan and
dated to the 6"/7" century CE — containing verses from the DisZsauvastikagathas, Vincent
Tournier has noted a correspondence between the “complex pantheon” of constellations
(naksatra), goddesses (devakumari), guardian kings (adhipati), sacred mountains (parvata), and
caityas invoked for protection in this text and the iconography of the extant Buddhist material
culture of the Bamiyan region, which both reflects and accords with “what we know of the
devotion directed to /aukika deities by people from the Hindu Kush” (Tournier 2016: 417-19).
There is a distinct possibility, consequently, that the theme of protection may provide a
productive lens through which to view and analyze the sculptures from Nandadirghi vihara,
that they too may “imply a lore and liturgy” imbued by the apotropaic imaginaire expressed in
Buddhist raksa literature. It is certainly not difficult to see in numerous instances within the
Nandadirghi corpus the representation of figures which exhibit explicit associations with
protective proclivities and propensities. The capacity to bestow security and protection is, of
course, first and foremost an integral aspect of the conception of the Buddha (Fig. 1) widely
attested throughout Buddhist literature from the earliest periods, in which his physical presence
was often heralded to ward off threats from non-humans as well as to assuage fear from all

manner of potential dangers (Strauch 2014: 64).'?

Bodhisattvas, too, are consistently lauded
for their ability to provide protection, perhaps most vividly in the description of AvalokiteSvara
(Fig. 3) as a ‘savior from perils’ found in the 24" chapter of the Saddharmapundarika sitra
(Kern 1963 (1884): 406-9) or in the Mafjusrinamasamgiti, where the recitation of the litany
of names of Mafijust1 also protects one from the eight great terrors (astamahabhaya), and, in
addition, meditation on the body of Maiijusri ensures “continually day and night”, protection
from Brahma, Indra, Upendra, Rudra, Narayana, Sanatkumara, Mahes$vara, Karttikeya,
Mahakala, Mandike$vara, Yama, Varuna, Kuvera, Hariti, and the guardians of the world in the
ten directions (Davidson 1995: 121-2). Whether identifiable as Manasa or Janguli (Fig. 5), this
goddess as protectress against snakebite also exhibits an unequivocal association with raksa.
This same association with protection can also be seen with Agni, Varuna, and I$ana (Figs 10—
12), especially in their capacity as dik- or loka -palas (Wessels-Mevissen 2001), as well as,
when appeased, with astral deities such as the grahas Rahu, Ketu, Sani, and Sirya (Figs 13—
16), and the deified ras7 of Pisces, Cancer and Scorpio (Figs 17-19) (Markel 1991; Mevissen
2009, 2012). Even the representation of a stipa (Fig. 6) might be viewed analogously to the

invocation of a caitya for protection as seen in the Disasauvastikagathas (Tournier 2016: 412).

12 See in addition the textual references cited in Skilling 1992: 110-12, as well as a passage in the
Ksudrakavastu of the Mulasarvastivadavinaya (Derge Tha 16b.3—.6), which recounts eighteen
blessings whenever the Buddha enters any place, that includes “no fear” from fire, water, lions, tigers,
leopards, foreign armies, thieves, custom officers, fares, taxes, escort’s wages, humans, and non-
humans.
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Finally, it is worth emphasizing that the most proportionately significant theme represented
within the extant Nandadirghi corpus — that is to say, the type of image most repeated —
consisted by far of soldier-type martial figures armed with spears, swords, bow and arrows,
etc. (Figs 20-21), and the function of these as guardians or protectors would appear to be
obvious.!3

Collectively, these representations within the Nandadirghi sculptures would appear to
constitute an undeniably powerful pantheon of both celestial and terrestrial protective figures,
and might be effectively recognized as a visual counterpart to the expansive assemblies of
protective forces not uncommonly delineated in various texts of the raksa genre of Buddhist
literature. A particularly noteworthy correspondence in this regard can be seen, for example,
in the Mahapratisaramahavidyarajii, a text likely composed as early as the 6" century CE. By
the 8™ century CE, though, it had been incorporated into the group of ‘apotropaic scriptures’
known as the Paricaraksa (the ‘Five Protections’), for which there are a substantial number of
Sanskrit manuscript witnesses from eastern India dating to the medieval period (Hidas 2012:
7-8, 24). There are various sections in this text which enumerate the benefits for those practi-
tioners who would concentrate on, meditate on, recite, write down, read, memorize, etc., or
who would wear on their bodies in the form of an amulet the mantras and dharanis of this spell
(vidya) (Hidas 2012: 25-31). Amongst these benefits are protection from numerous divinities

as well as Buddhas and bodhisattvas, as expressed in the 13™ section of the text:

Whoever wears this spell ties around his neck or arm:

All his goals will be accomplished, there is no doubt. //11//

Lords of the Devas and Naga-Kings always protect him,

Bodhisattvas of great vigour, the Buddhas and the Pratyekanayakas, //12//
The Sravakas of all the Buddhas, the Vidyadevis of great supernatural power
Constantly protect the one who wears the Amulet. //13//

Vajrapani, the King of Yaksas, and the Four Kings

Will protect him day and night, there is no doubt. //14//

Sakra, along with the Thirty [Devas], Brahma, Visnu, Mahe§vara,
Nandike$a, Mahakala, Karttikeya, Ganes$vara, //15//

All hosts of Divine Mothers and others belonging to Mara,

Powerful Rsis and Devas of great supernatural power //16//

Will always protect the one who wears the amulet.

The magnanimous Buddhas, and greatly powerful Vidyadevis, //17//
Mamaki ...... etc.,

and numerous other Vidyas who do favours for beings //23//

Will protect one who has the spell in his hand.'*

13 See Roy 2012: 91-3, Plates 76a-i—78a-i) for a typology of soldiers/martial figures represented and
over two dozen illustrated examples.

'4 Hidas 2012: 206-7.
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And further, in the concluding section of the text [51]:

Vajrapani, the King of Yaksas, Indra, the Lord of Sacf,

Hariti and Pancika, the Guardians of the World of great supernatural
power, //1//

The sun and the moon with the constellations, the utterly frightening
planets,

All the Great Nagas, deities and Rsis, //2//

Asuras, Garudas, Gandharvas, Kinnaras and Mahoragas

Are bound constantly to protect that person who possesses the greatly
powerful spell. //3// 15

It is not the intention here to assert a direct relationship between the Mahapratisaramaha—
vidyarajar and the Nandadirghi sculptures, but rather to suggest more of a conceptual overlap,
that both can be seen as parallel expressions of a broader ritual culture in which an expansive
— and at least partially shared — pantheon of protective deities was accessible. In the case of
the Nandadirghi sculptures, the placement of various representations drawn from this pantheon
on the exterior of the vihara walls would have made it explicitly and publicly visible that the
monastery, and by association those residing within it, were fully protected by this familiar and
impressive array of Buddhas and bodhisattvas, as well as divine and terrestrial guardians.'® The
exterior location of these sculptures might have made it equally visible, moreover, that the
powerful apotropaic potential of this pantheon was — or could be made to be — available to
others. This, in turn, may suggest that the conferral of protection through the performance of
rituals that invoked this pantheon may have been one of the ways through which the Buddhist
monastic community resident at Nandadirghi vihara interacted with — or at least sought to
interact with — the wider social world, and this dynamic may have been important in establish-

ing successful and enduring networks of patronage.!’

15 Hidas 2012: 250-1.

16 For what may be interesting parallels in this regard, see Schopen 1998, 2002, and 2004 for a
discussion of a series of passages in the Milasarvastivada-vinaya which establish that monks were
required to recite verses daily for the benefit of the “gods of the vihara,” seemingly for protective
purposes, and that these gods were both recognized as guardians of the vihara (* vihara-pala) and
incorporated through the performance of a specific ritual as formal members of Milasarvastivadin
monastic communities. As Schopen points out, the worship of different categories of devas, including
local deities associated with parks and forests, etc., as well as gods like Siva, Varuna, Kubera, etc., by
monks came to be a matter of considerable, if unresolved, debate within the Milasarvastivadin
commentarial tradition.

7 See Schopen 2013 for a survey of various literary sources in which Buddhist monks participate in
auspicious rituals (marigala) for the benefit of laymen, as well as specific Milasarvastivadin sources
which suggest that children may have been gifted to Buddhist monasteries specifically because of the
ability of monastic communities to protect them. See also Davidson 2017 for an analysis of a
monastic rain ritual involving nggas found in the * Miilamantra which Davidson describes as “.... an
important facet of Buddhist ritual enterprise: the cultivation of divine serpents for the purpose of
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FiG. 20

Soldier / Martial figure, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

FIG. 21

Soldier/Martial figure, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological
Museum of West Bengal

bringing rain to communities of their patrons.” (Davidson 2017: 161).
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FIG. 22 Peacock, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State Archaeological Museum of West Bengal
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FiG. 24

Musician, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur.
Photo: author, courtesy of State
Archaeological Museum of West Bengal
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FIG. 23

Musician, Terracotta plaque,

Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State Archaeological

Museum of West Bengal




FIG. 26

Dancing figure, Terracotta plaque,
Nandadirghi vihara, Jagjivanpur
Photo: Akira Shimada, courtesy of

State Archaeological Museum
of West Bengal
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& FiG. 25
| Musician, Terracotta plaque,
] Nandadirghi vihara, Jagjivanpur.

Photo: author, courtesy of State

y Archaeological Museum of West Bengal




While the role of protection can be sufficiently discerned for a significant proportion of
the imagery of the Nandadirghi sculptures, there is one other category of representation within
the overall corpus for which such an association is not readily apparent. There are a large
number of plaques which depict temporal themes, such as a wide variety of animals, including
numerous representations of birds (Figs 10 and 22), musicians, both naturalistic and fantastical
(Figs 23-25), and dancing figures (Fig. 26). These types of images have had a long historical
presence in Buddhist sculptural art and undoubtedly served multivalent functions in different
architectural spaces, though they have been most often viewed in their relation to beauty and
auspiciousness. Yet within a Buddhist ritual context, such imagery seems to have occupied a
more specific function. In the Manajusriyvamilakalpa, for example, there is an elaborate
description of the initial ritual procedures necessary for the production of cloth paintings (pata)
for various ritual functions (Kapstein 1995). Following the completion of these initial ritual
procedures, the ritual officiant is then directed to observe the natural environment for auspi-

cious and inauspicious omens.

After the completion of these ritual rites of protection and consecration, the
adept observes closely the signs that become manifest in the surrounding
environment: the appearance of birds associated with water, sky, with
whatever is pure and bright, birds such as peacocks, herons, geese, and
brahmani ducks; or the sounds of drums, cymbals, and other musical
instruments, of persons singing auspicious songs or shouting gay exclama-
tions, of bells and benedictions — all of these signify success....On the other
hand, he may hear people shouting inauspicious or harsh phrases —catch it!’
‘eat it! ‘smash it!” ‘break it’ and the like — or one may see or hear animals
such as the monkey, buffalo, ass, cat, and so on, that are regarded as base and
inauspicious... (Kapstein 1995: 248)

This ritual process, though, appears to have been constrained by a somewhat fatal flaw, as
Kapstein observes: “Of course, one can well imagine certain locations in northeastern India,
where your chances of performing this rite without even so much as a monkey turning up are
well-nigh non-existent” (Kapstein 1995: 248). One solution to this problem is addressed in this
section of the text itself, which asserts that a practitioner can repeat the initial ritual preparations
up so seven times if bad omens continue to appear (Kapstein: 1995: 248). An alternative solu-
tion to the unreliable appearance of auspicious omens in the natural world during ritual
performances may, however, have been provided by the Nandadirghi sculptures. The embed-
ding of representations of positive omens such as peacocks, ducks, musicians, dancers, and
singers, etc., along the exterior of the viharamay have been a functional and pragmatic method
to ensure — however manufactured and, perhaps, artificial — a permanently ritually efficacious
environment, one that was visibly marked by the fixed presence of the signs necessary for

SucCcCess.
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CONCLUSION

These observations are, of course, tentative, and are offered here only as a preliminary attempt
to pursue a potentially fruitful line of inquiry for situating the roles of sculpture in Buddhist
architectural contexts of the medieval period. Rather than relying on the tendency to view the
diversity and plurality of the extant sculptural corpora of medieval eastern India through the
rigid binaries of Buddhist and Brahmanical, or ‘non-Buddhist’, or reductively as reflecting the
appropriation and ‘subordinate integration’ of rival cults (cf. Prasad 2018), it may be important
to acknowledge that Buddhist ‘art’ in monastic contexts may have been far more strategically
deployed than previously considered. In this regard, the Nandadirghi terracotta plaques may
stand as a particularly useful body of visual evidence that illuminates the conception of at least
one Buddhist monastery of the medieval period in eastern India: a sacral space carefully and
thoroughly articulated to make publicly visible an accessible Buddhist monastic community
deeply engaged in a ritual culture that was oriented, at least in part, towards the acquisition and

cultivation of apotropaic power.
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